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INTRODUCTION. 


This Upanisad forms part of a BrShmana called Chhftndogya BrAh- 
mana or the Ritual of the chanters (ga) of the Hymns (chhandas). RHjendra 
Lala Mitra was the first discoverer of this Brahmana and he describes 
it thus : — 

“ Manuscripts of the work are easily available but as yet we have 
seen* no commentary attached to the Brahmana portion of any of them. 
According to general acceptation, the work embraces ten chapters,- 
of which the first two are reckoned to be the Bra,hmana, and the rest 
is known under the name of ChhAndogya Upanisad. In their arrangement 
and style the two portions differ greatly, and judged by them they appear 
to be productions of very different ages, though both are evidently relics 
of pretty remote antiquity. Of the two chapters of the Chhandogya Brah- 
mapa, the first includes eight suktas fhymns) on the ceremony of marriage, 
and the rites necessary to be observed at the birth of a child. The 
first Sukta is ihtended to be recited when offering an oblation to Agni 
on the occasion of a marriage, and its object is to pray for prosperity 
in behalf of the married couple. The second prays for long life, kind 
relatives, and numerous progeny. The third is the marriage pledge 
by which the contracting parties bind themselves to each other. Its 
spirit may be guessed from a single verse. In talking of the unanimity 
with which they will dwell, the bridegroom addresses his bride. ‘ What- 
ever is thy heart the same shall be mine, and this my heart shall be 
thine.’ The fourth and the fifth invoke Agni, Vayu, Chandramas and 
Shrya to bless the couple and ensure healthful progeny. The sixth is a 
mantra for offering an oblation on the birth of a child and the seventh and 
the. eighth are prajmrs for its being., healthy, wealthy and powerful not 
weak, poor and ahnute, and to ensure a profusion of wealth and milch cows. 

“ The first Sukta of the second chapter is addressed to the Earth, 
Agni and Indra, with a prayer for wealth, health and prosperity ; the 
secoud, third, fourth, fifth -and sixth are mantras for offering oblations 
to cattle, the manes, Shrya and divers dii minores. The seventh is 'a 
curse mpon worms, insects, flies and other nuisances, and the last, the 
Concluding mantra of the marriage ceremony, in which a general blessing 
is invoked for 5ll concerned . ” 

The^Upanisad consists of the remaining part of the Br4hmana, and , 
has thus eight Adhyayas out of the whole ten. The first Adhyaya of the 
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Upani§ad or the third Adhyaya of the BiAhmana contains thirteen Khandas 
or ‘sections. The Khanda first opens with the description of the'^ Supreme 
God, called Udgitha, the Most High. It then describes the coming out 
from Him of the great liierarchy of the Seven, namely, RamS;, Vayu, Ykk, 
Riidra, Soma, Varuna and Prithivi, presiding respectively over #the 
seven planes, of the Universe. Though for purposes of salvation, the 
knowledge of the Most High and love for Him are the essential requisites, 
yet unless one knows this cosmic gradation of the Devatas, his idea of 
God would always be limited and not complete. Vayn plays a most 
important part in the system of Madhva. He is the great Savioitr of 
humanity, nay of gods even. The high conception of this Great Person 
of the Hindu Trinity (consisting of Udgitha the Most High, Rama and 
Vayu) will be understood by a close study of this section. The g{eat 
difference between this Hindu conception of the Trinity and that of the 
modern Christianity is this that while the latter inakes all the Three 
Persons equal, Madhva insists on the fact that Rama and Vayu, though 
supremely high, are still inferior to the Most High. 

Another point which Madhva brings out more clearly is that names 
like Brahmn, &c,, are applied not only to spirits of the good, but to those 
of evils also, not only to the Uevas but to the Asuras also. Tlie creation 
of the universe from the primary dyad, Vak and Pr%a, is similar to that 
mentioned in the Praj^na Upanisad where Rayi occupies the same position 
as Vak or Sarasvati or Rik does in this Upanisad. The word Om is 
the most secret and holy name of the Lord. Its every letter has a mystic 
meaning. One must worship the Lord in this Om and through Vayu 
or Chief Prana. Thus Vayu occupies in Madhva’s theology a somewhat 
analogous i)osition as that of Christ among the Christians. It is this 
which has made some persons think that Madhva is indebted to Christian- 
ity for this doctrine. But to an impartial reader of the Upanisads, it 
would be clear, that the idea of Prana being the first Ijorn of God, the, 
great Saviour, and Meditator, did not originate with Madhva, but -is 
fairly deducible from the texts of the Upanisad. One may as well blame 
the Upanisad of having borrowed from Milton the story of the war in 
heaven, between angels of obedience and of pride, as blame Madhva of 
having borrowed his doctrines of grace, and salvation through Vftyu, 
from Christianity. The war between Devas and Asuras has alwayg been 
a favourite topic of description with the Hindu theologians. The seconci 
Khanka of the Upanisad mentions this war, and shows^diow the Devas 
were constantly routed from all their strongholds, until they took refuge 
in the Lord an^i his Beloved Son, VAyu. Another point whidh Madhva 
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brings out clearly is the kabalistic explanation of various name.s. The 
ancient theory of u^ords is that all words are primarily the names of 
God and mean God. It is only in their secondary sense that they have 
come^ to be the names of Devas and other beings and objects. This 
thebry. (which remained merely a theory in the hands of ancient gram- 
marians like Patafijali, etc.) has been worked fully by Madhva. He 
shows throughout the book, how various names denote the attributes 
of the Lord, when anal^^sed into their constituent parts into letters and 
syllables. The most striking feature to an occultist and mystic, however, 
is the description of Svarhpa Deha, as given by Madhva. This highest 
body of the JiVa is made of Pj*ana. This is the body referred to in the 
Yoga Sutras, wliere the author says that in the state of Samadiii one 
reniains in his Svarupa Delia. This is the body of Christ of the Christian 
mystic, the body that never perishes and wdiich is so poetically described 
in Mantra 9 of Khanda 11 of this Adh^uiya. One who has fully understood 
this Prana will never fall into the mistake made by the modern Christians 
about the nature of Christ or by some neo-theosophists who think that 
Christ is an individual soul which animated the body of Master Maitreya, a 
disciple of the Lord Buddha. However high this Lord Maitreya may be, 
he cannot be identified with Christ or Prana, the Word that ^Vas in the 
beginning and from which the wliole world was created. The Prana 
alone is the Christ of the gnostics and the mystics. It is no limited 
personality which constitutes Prana, but a mysterious entity, the Beloved 
Son of God, the Saviour of men and angels. 

The sacred syllable Om is also called Udgttha, its proper pronun- 
ciation is the keynote to the acquisition of all occult powers. 

The Third Khanda describes the cosmological aspect of this great 
Prana and his five forms. 

The fourth Khanda is a parable and shows how Durga, the destroyer 
of ignorance, forced the Devas, by constantly driving jthem away from 
every kind of objective worship, into the interior realm of subjective 
worship, and thus attaining mukti. Durgn, in this aspect, as the frightener 
of Devas, may not look very amiable ; but it is her constant hammering 
on the recalcitrant soul that makes the Jiva turn from outside to inside. 

The Khanda fifth shows the meditation on Om, either as a single 
syllable or as consisting of many syllables and their different results. 

Khandas 6 and 7 deal wdth the same meditation on the Lord, both 
in the sun and in the eye, cosmological and psychological. Madhva, of 
course, is ^ believer in a Personal God, and, as such, the description 
of the -Golden Person in the sun, offers no difficulties to him. Max Muller 
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makes a> slight mistake in translating the word Pundafika Kapy&sa by 
“ blue-lotus ” ; it does not mean blue lotus, but ‘ red lotus.’ The word 
Kapyasa is not such a bad comparison after all, as has been made out 
by ^afikara’s followers. The meaning given to it by Madhva is «more 
reasonable and less objectionable than the translation “ the seat of the 
monkey.” This Khanda also shows that Vayu, the Great Pr^na, is 
the real Udgata, the Great Singer. It is his song that has built the 
worlds and universes, gross and subtle. 

' The 8th and 9th Khandas again deal with the hierarchy. .The 
words which are generally translated a^tone, breath, food, water, heaven, 
earth, are explained by Madhva as names of the head-s of these hierarchies. 
Madhva is more consistent here than the older commentators. Even 
they have all taken the term Akiisfa whicli stands at the end of Ihe 
above list, not to mean ‘ ether,’ but something totally different ; namely, 
the Supreme Brahman. If the last term of the order means Supreme 
Brahman, why should the other terms, which are also names of physical 
objects, sui generis with them, not mean Devas of difierent grades? 

The 10th and 11th Khandas describe the story of a famine stricken 
vagrant, but Seer, called Usasti and how he discomfited the proud priests 
of the king. 

The 12th Khanda describes the so-called canine Udgitha or the 
Udgitha of the dogs. The dogs are ancient names of guardians of 
humanity and messengers that carry the dead. The description of the 
two dogs of Yama as given in the Rig Veda shows this. But the word 
^van, which means dog, has been taken here in its etymological sense 
of breath or the breathing one. I have the authority of Sayana for this, 
where in explaining this word in a Vedic Mantra, he interprets it as the 
name of Vayu. If Christ can be called the sheep of God or the lamb 
of God, there is nothing incongruous in calling VUyu, the hound oPGod. 

The 13th Chapter deals with the so-called 13 stobha syllables, 

« “ soirnds used in the musical recitation of the Siman hymns, probably 
to fill out the intervals in the music, for which there were no words iq. 
the hymns. These syllables are marked in the manuscripts of the Sfima 
Veda, but their exact character and purpose are not quite clear.” The 
13 sounds are identified with the 13 names of the Lord and Madhva 
fimds scope for his ingenuity in explaining how the very letters of thesh. 
syllables denote the various names and attributes of the Lqpd. 
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FIRST ADHYAYA. 

First Kuasda. 


Peace chaiU. 

a^iqi^^ ntiT afTfst^rr^^ aim 5^ 

ift 5rrf^: 5a^: 5ITf^J II 

A$lii Om, Om. Apyayantu, let (them) increase, grow or be perfect. 

IPT Mama, My. Augani, limbs, members. ^ Vak, speech, qrar: 

Pranah, breath, sense of smell, '^r^i Chaksnlj, eye waT«l ^rotram, ear. ^ 
Atha, and then, another reading is jpn: Ya^as, fame. Balam, strength, 

bodily vigour, the organ that concentrates the ojas or odyle force. f|%qTT% 
Indriyi^i, the senses ’ff Cha, and, yea. ?n7T% Sarvani, ail. Sarvam, all. 
agr Brahma, Brahman, the Sacred learning, the Vedas TTn^?<l Upanisadam, 
The Upanisad, secret doctrine, in' Ma, not. ?ril,Aham, 1. Hgj- Brahma, Brahman, 
the Vedas. fi{Ufi4i<l Nirakuryam, should cut off, in Ma, me. Brahma, 
Brahman, the Sacred lore, the Vedas, ni Ma, not. f ni i n i X l H Nirakarot, cut off, 
leave dff. gf^gStHPlAnirakaranani, no break in studies, not cutting off, non- 
removal. qffg Astu, let there be. Anirakcranam, no break in 

studieis, non-removal, not cutting off. Ufg Astu, let there be. nT ^ad, 
(in) that, Atmani, in the self, Nirate, (in me who is) delighted (in). 

% Ye, which, Upanisatsu, in the LJpanisads. Dharrnah, virtues 

and duties. %Te, those Mayi, in me. ^ Santu, let (those) bei % 
HllfTe.mayi santii, let them be in me Om ^antih, peace. 

Oip I May all my bodily organs and senses, those of speech, smell, sight, hearing 
aiirfivigonr grow in perfection. -May the Vedas and the Upanisads be my all in all. May 
1 not abandon the study of the sacred lore, may not the sacred lore abandon me. Let 
idMi|a uevw be any break in my studies, let there never be any break in my studies. 
Let all virtues of the Upanifads repo.se in me, repose in me whose sole delight Is 
That ^f.— (fetraskara Gpihya-Sfttra, III, 16. 1 partly). 
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Paul allades, but both law and religion, as is evident fVom.the 
following passages : “ Therefore all things whatever yon would 
that men should do to you, do yon even so to them ; for this is 
the Law and the Prophets,” “ On these two commandments 
( to love God and to love our neighbours ) hang all the Law 
and the Prophets.’^ Every one must admit, that the gracious 
Saviour meant by the words “ the Law and the Prophets,” all 
the divine commandments found in the Scriptures, obedience to 
which is strictly required of us by the founder of that religion. 
Jjuke, ch. xi. ver. 28 : “ Blessed are they that hear the word 
of God, and keep it.’^ John, ch. xiv. ver. 15 ; “If you love me, 
keep my commandments.” Had the manifestation of love 
towards God with all our strength, and towards our neighbours 
as ourselves, been practically impossible, as maintained by the 
Editor, ( p.’112, ) or had any other doctrines been necessary 
to lead to eterhal life, Jesus of Nazareth, ( in whose veracity, 
candour, and perfection, we have happily been persuaded to 
place implicit confidence,) could not, consistently with his office 
as the Christ of God, have enjoined the lawyer to the obedience 
of those two commandments, and would not have promised him 
eternal life as the reward of such obedience; {vide Luke, ch. x. ver. 
28, “ This do, and thou shall live ) for a man possessed of 
common sense and common humanity would not incite another 
to labour in vain by attempting what was practically impossible, 
nor delude him with promises of a reward upon conditions 
beyond his power to fulfil ; much less could a Being, in whom 
dwelt all truth, and who was sent with a divine law to guide 
mankind by his preaching and example, inculcate precepts that’ 
it was impracticable to follow. Any commandment enjoining 
man to love God with all his heart, and all his strength, requires 
of us of course to direct our love towards him as the sole Father 
of the Universe ; but does not amount to a prohibition of the 
pursuits necessary for life, or to an abstinence from love towards 
any other object; for such love also is enjoined by the subsequent 
commandment. The following passages, John, ch. xiv. ver. 
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Regarding thisOm, theUdgatri sings out liis hymns of the SS,ma- 
Veda cle^arly hy uttering Om ; because Otn is the name of Visnu and 
the explanation of Om is the highest of all explanations (boohs). 

"The letter ^ A, denotes supremely excellent, the letter denotes 
supremely higli, and the letter Ma means explained or expressed'in 
all the \^edas.'‘ (Thus briefly Om means the excellent, the high and 
the revealed. The glory and the greatness of this Om we shall explain 
further on). 

Mantra 2. ^ 

<^<1/ : 

< ^!m x W R U 

Esam, of these, f. r., of all creatures. Bhutauam, of beings 

sucli as Ribhu and others when compared with the Earth-deity, Prithivi, 

die earth, t. r., the presiding deity of the earth. Rasah, essence; /. die 
higher in all respects and qualities. Prithivyah, than the (deity of the) 

earth. Apah, water, e.^ Varuna, the presiding deity of water, (is higher). 

m: Ra>ah, essence, sap. Apam, than the waters (Varuna) ; 

Osadhayah, plants ; /. <?., the deity presiding over the plants, namely-Jiuma- 
Rasa!;, essence, higher. Osadhiiiam, of the plants, /. fc^, higher 

then Soma, Purusafi, the Lord (of humanity), z. Rudrah. ^x Rasah, 

essence, Purusasya, tlian Rudra ; the (deity of) speech, t\ Saras- 

wati. Rasah, essence, sap. V^chah, than speech, Rik, the 

(goddess called) Rik. to: Rasah, essence, sap. Richah, of Rik. 

Sama rasah, the deity of Sama, i Vayu presiding over breath, the chief 
Prana, is essence, or higher, S^mnab, of Saman. 93^: U4githah 

rasah, the Lord N^r^yana Himself, is essence or higher. Sah, He, the 
Udgitha. Esafc, this N^rayana. Rasanam, among the Great Onek, 

like the Earth, &c. Rasatamab, the best, the highest, the quintessence. 

Paramah, the highest. Pararddhyah, higher than the highest, t. e,\ 

highest, attributes, namely possessing the highest qualities, f. the 

Udgttha is not only higher than the Saman but He is higher than Rama also. 
Another meaning of is highest and place. He who deserves 

the highest place is the name oftft ^ri or Rama. (fifr). g^r?®5s is the geni- 
tive of g^JvSf would mean higher than or ^rl. Astam- 

ahj the eighth, i. e., the Udgitha which is the 8th in order beginning with the 
^ earth, fls who ; Madhva’s reading is yah, i. e., in the masculine gender ancj no^ 
5 Udgitha]}, the Udgitha, Lord Narayana * 
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2. Higher than all beings (like Ribhu, &c.) is the pre- 
siding deity of the earth, higher than Earth devata is 
Varuna, higher than Varumi is Soma, higher than Soma is 
Saraswati, higher than Saiaswati is the goddess called ^ik, 
higher ‘than Rik is the chief Prana, higher than 'the Prma 
is Narayana hitnself. That Udgitha is higher than all the 
highest, higher than even Rama and is the eighth. — 2. 

Nitriiyana whose name is Om has Ikkmi said it\ the last vei'se to be the highest 
el' all; to understfiiul <*loarly this it l)eeame m^eessafv to know the gradation of deities, 
iKoice this vepse. 

— This part of the verse shows that Narjlyana is not only hi^lier than 
the Sauian ; but that His greatiioss is not comparative, like others but absolute and 
inftmte« la fact there is a vast difference between the greatness of God and of any 
other Being how high soever. In that sense the words paraniali parardhyah would mean 
supremely great, iutinitely high. But parardhyah has also another meaning which has 
been given above, i e., than the goddess Parardhi or Rama.” 

If in the alK>ve enumeration the speech (Vak) and the Rik be taken as identical, 
then we have the following gradation : — 


Earth (Pfitluvi) higher tha 

11 Bh litas 

beings) 

/. p., the Earth is rasa or high. 

Varuua (water) „ „ 

Earth 


i. P., Is rasa-tara or higher. 

Soma (plants) „ „ 

Yarumi 


i. p., Is rasa-tama or highest. 

Hudra (Purusa) „ „ 

Soma 


/. p.. Is Parama-rasa-tama higher than 
highest. 

Ytlk (iueluding Rik) „ 

Hudra 


i. P., Parama-para-rasa-tama, above the 
higher than the highest. 

Saman 

Yak 


/. p , Piirama-parardha-rasatama over- 
above-the higher than 
highest. 

Rama „ „ „ 

Siiman 


L p., Parama-parardha-rasataiiia even- 
over-above- the hi^h^ip tlmn the 
highest. 

Udgitha „ „ „ 

• 

Ram^ 


i, p., Parama-par 4 rdhya-rasa-tama Inft-, 
nitely high. 


If, however, the Rik and V&k be taken separately, then the Rik will be Parama parar- 
dharrasa-taraa ; the ^Iman will be Parama-parardha-rasa-tama ; Ramd will be Parama- 
parardhi-rasa-tama ; and IJdgitha will be Parama-parardhya-rasatama. 

MADHYA’S COMMENTARY. 

This mantra shows in tletail, how this Udgitha is the highest 
(pararaa), by giving the gradation (of the Devatas). (The Lord is not only 
the last in this series of gradations but infinitely high, and therefore, the; 
t^ord parama is used). “ Those who know the gradation of the Devatas, 
and who underittand the supremacy (infinitude) of Vi^na, are known as 
ektotinah (monotheists ?) and masters of the knowledge of the divine hier- 
?(rchj?’. Lef those be alone called EkAntin^ who know Gocl to be one and tkip 



6 


CUE An DOG VA4JPAN1SA D, 


highest. ^ ^ What is the necessity of knowing the hierarchy of Devatas, and 
calling such knowers also Ek&ntins ? To this the commentator replies by 
giving the definition of the word Ekantin). Since in the above grada- 
tion by stating that “ this is liigher than that,” the Lord Hari stahds at 
the end (anta) of the series, and since He is one (eka) therefore, the Ekaii- 
tins (eka and anta) are said to be those who know the Lord to be verily 
One alone, and as standing at the end of the above series of gradations 
this is greater than that ? (Hence the knowledge of the series or 
gradation is necessary to entitle a person to the name of Ekantin. The 
word Ekanta is thus the name of Hari, for He as one stamls at the end 
of the above series. Those who possess the knowledge of this Ekanta 
are designated as Ekantins.) 

Admitted that in order to be called an Ekantin, it is necessary to have knowledge 
of the gradation of the DeVas : but what is the advantage if one becomes an Ekantin ? 
To this the commentator answers. 

Those w^ho know thus the gradation of the Devas and whose sole 
refuge is always the Lord Ekanta — the one Lord of the Hierarchy — enter 

(in Release) into the supreme God Narayana the painless. 

But the word Ekantin means generally the exclusive worshipper or devotee of one 
God and who does not worship any other, how do you give this meaning to it ? To 
this the commentator says that it is not merely the knowledge of gradation that gives 
mukti, but the worship of the Supreme God after getting such knowledge is the cause 
of Mukti. 

Let the Bliagavatas, tlius knowing Hari as the liighest and coming 
at the end, worship Hari always, and worship also Laksmi and others in 
their due order. 

This shows though the word ekantin means, in some places, the worshipper of One, 
to the exclusion of others, for strict ekantin would not worship even Laksmi, &c., yet an 
enlightened Bhagavata would worship minor deities also, knowing all the while that the 
God is one and Infinitely higher than any deity. If so, what becomes of the command 
tarhi pfijayet na anya devatah, ‘let him not worship any other deity?’ To this the com- 
mentator says. 

Let them not offer any sacrifice to any Devata with the idea that 
they (the Devatas) are independent of the Lord : or that they deserve any 
independent worship. 

Admitted that the Devatas may be worshipped as subsidiary agents of the Lord : 
but how do you reconcile it with the following text “ The Manus and Manavas are 
to‘be worshipped and never the Devatas under the divisions of castes of Br&hmanas, 
Kfatriyas, Vaisyas and Sfidras. This text would show that Manus and sons of Maim like the' 
Ri^is, Marichi, &c., divided under different castes of Br&hmana, &c., are to be worshipped 
and not Devatas. To this the Commentator says 

The Bh4gavatas worship the Sages called sons of Manu and the 
•ipeings called Manu, mentioned in the ^riitis as possessing various castes 


t adhvAya, I Maw A, 3. 
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like Brahnianas, &c., and they do not worship the others. They, worship 
the Manns and Sages, because they are the fathers of humanity, its teach- 
ers, and visible personifications of all attributes of Bhagavatas. (Com- 
pare S’ B. H. Mundaka, p. 6) 

Note.— The castes mentioned in the Sruti refer to Brahma, &e. The Beings called 
there Manus are Brahma, &c., and the sons of Manuare really sons of Brahma, i.e., the sages 
like Marichi, <&c. The castes refer to them. Thus the above text teaches the worship 
of Devatas, for it teaches the worship of Manu, and Manu- Brahma ; and Manavas does not 
mean “ men” but sons of Manu, /.e*., sons of Brahma, /.c., Risis like Mh’ichi, &e. As 
has been said “ the devas like Brahma and the rest arc called Manus Ijecause they 
possess intelligence or lianas in a very high degree, and these Devas are divided into 
four classes, according as they arc Brhamaiias, K§atriyas, &e., their sons called Ma- 
richi, &c., arc called Manavas because they are sons of Manu or Brahma.” Even these 
Risis are not worshipped as Devas, but because they are fathers and teachers of humanity, 
ThQ lower Devas should never be woi‘shipped. 

The degraded uon-Devas should never be worshipped, though they 
bear the names of Biuhnui, cVc. They are called l)cvas, because they are 
poor and miserable. 

The word Deva as applied to them is derived from the root from which the word 
dina is also derived, namely from^Di ‘ to be poor, to perish.’ The word Deva is a generic 
term and is applied both to Asuras and Suras while the word Manu is confined to Devas 
only, ill the better sense of that word ; and, therefore, in the above verse, the word Manu 
is used and not the well-known word Deva. But what is the specific sphere of these two 
words, Devas as Suras, and Devas as Asuras ? To this the Commentator replies. 

The Vedic Devas (Suras) called Brahma and the rest accept oblations 
then only, when they are offered to them witli devout spirit, while the lower 
Devas take them when they are not so offered. 

Since both Suras and Asuras have got the names of Brahma, &c., how is it that an 
oblation offered with the IMantra Brahmadibhyah Svaha will go to the Deva Brahma and 
not to the asiira Brahma ? The reaching of the offering to the Deva Brahma takes place then 
only, when the sacrificer offers it in the spirit of a Bhilgavata, namely, when he knows the 
gradation of the Devas, and realises that Visnu is the highest of all ; if he does not do so, 
the asura Brahma and the others take such oflering. 

An objection is raised : it is not proper to say that the means of attaining Moksa 
are the knowledge of (he gradation of the Devas and their mutual differences, and 
ekantitva, i.r., knowh*dge of the Lord by realising Him to be the only refuge. Because both 
the gradation and ekantitva may exist in a person and yet the man may be far from 
Moksa, To this the Commentator says : - - 

By the knowledge of the deva gradation, by ekantitva aud by 
faultlessiiess alone, the Mokha is insured as a rule, the other (two) meaifs 
are mgre vexation (or waste of energy). 

• The ‘other means’ refer to the knowledge of gradation and ekantitva. The only 
unfailing means of^insiu'ing mokfa is achchhidratva— faultlessness in action, want of de- 
fectiveness in the performance of religious ceremonies and duties. This word appears 
to be a technical term of the M^dhvas. Vidambana— ‘ vexation ’ or ‘ deception * means, that 
they alone are not the means of Mok§a. Thus having described one peans of getting 
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uj^mely aebchhldratva (combined with the knowledge of gradation and ekantitva), 
the Caramentator juentions a second means of attaining release 

■ The highest devotion (bhakti) to Vit^nii is verily a (specific) cause for 
the attainment of release. 

Not only the bhakti to Visnu is the cause of Moksa but bliakti to the immediate 
devotees of Yisnil, such as, Rama, &c., is also a cause. 

So also devotion to his devotees, like Uania and the rest, in due 
order, after Visnii, is also a cause of moksa. 

The Commentator now mentions a third means of acquiring moksa 

The third cause in the attainment of Moksa is V^airagya (dispassioii) 
also. There is no other (fourtli) means of getting Moksa : — 

The word ‘ third’ shows that Vairagya is not equal to the other two - namely, Jhana 
(knowledge) and bhakti (devotion), or it may show that Yairagya is a means of getting the 
other two. The three means, therefore, are the Jnana, Bluikti, and Vairagya. If these be 
the only means of getting moksa, why do the Sastras enjoin the performance of sacriftccs, 
&c. ? To this the Commentator replies :~ 

Everything othci' lliaii these (three, namely, things like sacritices, 
&C‘..) is ordaiued (by the scriptures) verily as a means for the sake of 
attaining these (threep 

If the sacrifices, &c., bo the means of getting Jiiaiia, BJiakti and Vairagya, and thus a 
means of getting moksa, wdiat is the necessity of the other three ? The Commentator 
shows that flnana, &c.., are the causes of moksa, and not sacritices iinaccoiupanied by 
these :~ 

One may even perform all (sacrilices), but if lie is devoid of these 
(three or any of them) verily lie goes to the lower darkness (or to t!ie 
nether world and darkness). 

This shows that a performer of mere sacrifices, who abandons the other three, far 
from gating raok.sa, goes to Lower Regions of Darkness. But a person may not perform 
sacritices, but if he has any one of the other three, he will get Release. 

But he who is firmly established in this (Jilaiia, &c.) is verily even a 
lieleased Eternal though he may have abandoned the other (sacrifices, &c.) 

This applies to Jnana-Vogins like Sanuka and the rest. Human beings should perform 
sacrifices also. 

There lore 1 sliali tell the gradation of the Devas, lin the order) as 
iiientioned in the ^niti. 

• . The fcM^ce of ‘ therefore ’ is, because the knowledge of gradation is a cause of mukfci, 

* therefore, &c.’ 

The Earth is always higher, in all attributes, than all Elements 
(bMta''. 

The elements refer to the Elemental Beras called Ribhu, &c. Because “ the Eibhns 
tner|fe in the Earth-Beva”“says a Sruti. < , 
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The word rasa (translated in the above as vara or ‘ higher ') is syno- 
nymous with sara (essence) and vara (better). All three denote the same 
idea. 

Higlier than tlie Earth is Varuna ; higher than Varuna iS Soma, 
the*Devati of plants; higher than that, is Man, iiirnely, Undra, because he^ 
is the Dcvat'iof viiilityithe generative organ ; higher than Hudra is Saras- 
vati, the goddess of speech ; higher than speech, Hik (the god<less of iiik» ; 
liigher than the goddess of Uik is Viiyu, called also Sainan. He is called 
Siiiian, because he is same in all beings, and because he is the presiding 
deity of all Sainan Hymns; higher than Vayu is Vi^nu. He is' higher 
than tlie higheNt, fioin eternity. 

The sentence “ Sa K.sa Rasanain Rasatamah pararnah parardbjo’ stamo ya Udgithah” 
is divided info three parts, namely, 1. sa esa rasanam rasatamah, 2. sa e.sa parainah, 
8. sa esa parardhyah. 

The Comracntafor now explains these three. He takes up the ftrst, namely, Ras^n^m 
Rasatamah and explains it thus ; — 

Vlyu, who is liigher than the highest (vSarasvatt) is itself inferior to 
Si*i-tattva, who is called p irama ; and Visrm is h’gher than this ^li herself, 
He is all-pervading. He is called the par rdhya, because he is aocoinpanied 
by or possesses) paru’dlii (^ri . dims we find in the S ira-nij-naya. 

The whole of the above is a quotation from tl e Sara-nir;iaya. 

A doubt is here raised. The combinatiou of p ira Ridhi will bo parardhi, and not 
parar Ihi ; and the secondary derivative from parardhi, would be parardhya, and not 
parardhya ; how is then parardhya obtained from parardhi? To this the Commentator 
answers : — 

The force of long A in parardhya is to denote superlative degree or Atisaya. In 
par&rdhya, the meaning of the para is paraiua or highest. He who has the attribute of 
having the highest Ridhi is called paramardhiguna. It is a Hahuvrihi compound. He 
who possesses parardhi is called parardhya. 

He wlio possesses the quality of pramardlii in tlie liighest degree 
is ealle<^ parainah parardliyah. 

The second sentence is Sa esa paramah, and it means ‘ he is the highest.’ The word 
‘highest ’ here is not a separate attribute of Visim but qualifles fiddhi. The moaning of 
parama is ‘ in Ihc highest degree.’ 

An objection is raised that in paramnh par^rdhyah the word pararnah cannot be an 
attribute of Riddhi. f<»r if it were so, the form would be parama-parardhyah. But the 
pvr imah has the sign of cise-afflx after it. To this, it is replied, ihat this is no valid 
objocMou. b'*cau<e we have such examples in other places also. Yede*^‘a Bhiksn then gives 
two sucbjllustrations. 

^ Or the sentence Sa esa. <&c., may be taken as one sentence, and not three as above ; 
and in that case, its meaning would be w’hat the Comm^^ntator next gives 

Uttamebhj’o’py ati-paramottamotamah ras^nSni rasatamah paraniaL 
parirddhyafh. 


2 
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. . Out of the Best Ones, He is the Best of the best amongst the very 
High (most excellent) Ones. This is the meaiiiug of the phrase ‘ of the 
essences the best essence, the highest, the top-most.’ 

The meaning of rasanam is uttamebhyah ajji, * even among the Best Ones ; ’ the mean- 
ing of pasatamah paramah parlirdhyah is ati paramottamottaraah, ‘the Best of the -best 
among the Very High Ones.’ 

He who is higher (ati paramah) than the best ones (uttamebhyah) is called uttarae- 
bhyo’py ati paramah. He who, is higher (uttama) than him, is called uttamebhyo’pyati para- 
mottama. He who is higher (uttama) than him even, is called uttaraebhj^o’py ati-paramottam 
ottamottamah ; i. e., the Best of the best among the Very High Ones. This Being is 
called the rasanam rasatamah paramah parardhyah. 0 

Out of the Best Ones, He is the Best of the best among the Very 
High Ones. 

An objection is raised again. The word rasanam is in the genitive plural, how do you 
explain it by uttamebhyah, a word in the ablative plural. Moreover, each of the wbrds, 
pasatamah, paramah and paPiirdhyah, appears to be a separate adjective, qualifying one 
and the same word, why do you explain them as ati paramottamottaraah— “ the best among 
the best among the very high.” To this the commentator replies by saying that the word 
in the ablative is understood after i.e., “Out of the objects of greatness 

(rasa).” (It is thus that the genitive is explained by an ablative) : ~ 

The sense is that out of all the best (rasa) entities even, He is the 
supremely High (Parardhya) the liigliest entity. Therefore, he is called 
the Best of the Best among the Very High Ones. 

(The words are not separate adjectiVes, but one, 

namely ‘ : “The Best of the Best among the 

Very High Ones.”) 

Another objection is raised again. If the sentence ^ ^ &c., be taken ac 

three sentences, as has been done before, and if each of these be an attribute of the Lord, 
then the mention of three attributes is superfluous, as all of them denote one idea of 
greatness. One of them would have sufficed. To this the Commentator replies : - 

The superiority of the Lord is not like (or similar) to the superiority 
of Pranas, &c., over the Elements, &c. On the contrar}^^ there is a vast 
difference. To indicate this (unique superiority of the Lord ove* every 
other being), the multitude of epithets, like rasanam rasatamah, (Paramah,' 
parardhyah) have been used (in the ^ruti). 

Having given the sense meaning of the phrases pararaa parardhya rasatama, the Com- 
mentator now gives their literal meanings. 

The Earth-deva possesses superiority (rasatva) over the Elements ; 
Varuna is higher in superiority to Her (rasa-tara-tvam) ; Soma is 
highest in superiority (rasa-tama-tvam) ; Rudrahas extremely highest su- 
periority (parama rasa-tamatvam) ; Vak has higher than extremely higheist 
superiority (paramardha-rasa-tamatvam), Prana has g^eater than the 
higher than the extremely highest superiority (parania-parardha- rasa- 
ti^ipatvam). • ' 
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(If Prana is greater-than-the-higher-thaii the extremely highest superi- 
or-then the Lord God being above Prana should be called parama-parardha- 

rasatama. The long W in parardha would show this comparative superioritj^. But He 
would not be called parama-parardhya-rasatamah, which shows a degree higheif stilL To 
this*th« Commentator replies.) ^ 

But this Lord is not (immediately) higher than Ppma, and there- 
fore He is not called parama-paraddha-rasatamah. Because higher thau 
Prana is Rama who is called param-parardha-rasatamah. The Lord is 
higher even than Rama wlio herself is the essence (rasa) of Prana Him- 
self : therefore the Lord is called Parama-parardhya-rasatamah. 

But how do you show from the words parani-parardhya-rasatamah (which is an 
epithet of the Lord) that He is higher than Rama called parama-parardha-rasatamah. 
For there is nothing in the above epithet to sliovv a ewnparative for ^ is nowhere a 
sign*of comparison. To this the Commentator says that the letter ^ ya in the above 
ig a sign indirectly of the comparative degree. 

He who is feiioirn through the medium of Parardha (!:^ritattva) is 
called Pararddhya (and therefore Parardbya is higher than Parardha), 
because He is infinitely higher than even this ILiini who herself has 
an infinity of attributes. 

The^i^ ‘to know’ takes the affix ^ with the force of accusative. + ^ = 

“known tbrough-Parardha.” ^ therefore is a noun here meaning ‘known.’ The V of ^ i» 
elided anomalously. Let it be so : but how the name Parardhya is exclusively applied to 
the Lord alone ? It may be applied to Brahma, &c., also, for they are also known through 
the Parardha. To this the answer is that Ho is infinitely higher than this, namely His 
own sVi Tattva. This Sri tattva possessing an infinity of attributes is surpassed even by the 
Lord. But the quality of being known through this innumerable invisible Parardha 
belongs to the multitudes of Jivas also : why are they not called Parardhya ? To this the 
answer is that it is applied to the Lord alone who is supremely higher than Sri tattva. 

An objector says. In counting froai the Elements upwards through earth, &c., we 
find that Vak will be pararaa-para-rasatama ; the Rik will be paraiua-pararddha-rasatama, 
and the Lord known through this Parardha or Prana will be parama-parardhya-rasatamah. 
This wovjjd establish, no doubt, the superiority of the Lord over Prana : but not over 
,Hamd who does not come anywhere in the above gradation. To this the reply is that 
the above explanation was given by taking Vak and Rik as identical and as not two 
separate classes. But if Rik (as Saraswati) be taken as separate from Vak even 
then the superiority of the Lord over Rama would be established Therefore, the Com* 
mentator says 

If Rik (Sarasvatl) be taken as separate from and higher than Vak, 
even then also counting from the elements (bhuta), Prana would be only 
paramarparrirdha'-rasatama ; and not parama-pararddhi-rasatama. (lii 
tffe case when Parfirdha is applied to RamA., we derive it thus). She 
who is in every tv^y superior (riddham) to the high (para) is parardha. 
In this case the word parardhya would denote the Lord). For lie who 
^is kuow.n tfirough the innumerable attributes of this ^ritattva (called 
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Pardrdha) is designated liere as Par" rddhj’am, namely tlie Lord. (In 
the other case, Prina is only Paraiua-paranllui rasataina and not parauia- 
pirlrdh 1-rasa tainaj. For she who is higfher than Parirdilha (Pr hums 
called Parlrddhi (the force of f is to denote superiority, because it de- 
notes lordlineSiS Thus Par idhi is the name of Sri. He. who is 

known tiiroiigli the innumerable attrib»ites of this p 4 irirddhi is called 
Parirddhyarn. Thus the Lord called Pararddhyam is even higher than 
Sri Thus is explained the phrase “ rasonlni rasatamuh paramah parlir- 
ddhyah.*’ 

Mantra 3. 

ffrT 

smiT: \\\\\ * 

3RFW Karama Kaiama, what, what (fein ) ; R k, the Rik ; 

Katamat Katamat, what, uhat (neu ): S^ma, the Sirmn ; 

Ku'a'nah Kat'imah, what (ma'C ) ; LF<l^ith\h. U iiJ’irhah 

1 i, thus iinr sta n b 1 av^ad, is q leit is specially enqu red 

i no r is deliberated uppii. V’’ak, ^pctch, namely the Goddess Saraswatl, 
toe presiding deity of all tiie Veuas, fhe sanie wno lias been menti«)iied as 
higher than Purusa and Rudra. But the Speecli her e is to be distinj^ui^hed 
from the Speech there, in its functions, Saraswati has many forms: one of 
w lich is as me presiJi ig d:?i:y of all tlie yedis; where she b is no co mection 
with Pr^na. The other form is the presiding dciry of Rik, wher e she has 
connection with Pi an i. Ah inspirations come fr nn S iraswad. As a g nieral 
inspirer of all scriptures, she is speech ^f the I ivver or ler, the ^p^ ci-il 
inspirer of Rtk. Which sire d es in c »mb iiaiion wnh Pr^ la, she is speech (»f 
the liiglier order. Jiisi as Kama ha^ aLso two a-ptc^s: Hrst as the Essetice 
of the Vedas, second as c of ihe Lo d. Similar y, Vak as tlie consort 

of Fra la has a h glier asp ct. than the sa ne Vak wh ? is n )t acting as the 
consort of Pr^na. ijf Eva, alone. Rik, the pres ding deity of Rik. lynj; 
PrSnah, the chief Praria. Sana, Saman ; because he is same in all 

creatures, and because he is the presiding dei^y of the S^ma Veda. Om, 

the highest, ff^ Iti, alone. Eiat, tliis. Aksaram, the nearest, the 

Imperishable and Blissful ^f^T: Udgithah Udgiiha, Narayana : the loudly sung. 

3 , Who is then Ri‘k? Whois Saman? Whois Ud- 
githa? This is the subject for consideration. The Rik 
indeed is Speech, the Sainan is Prana, tl\e Udgitha ts the 
Imperishable, Joyful, Highest alone. — 3. 

Note. -The deities like Ribhu, Earth, Vanina, Soma and Rudra are well known as 
‘ deities of Elements, Barth, Water, plants and animals (men), and no doubt oaij arise 
th^m : so no question has been put regarding these. But the highest thtee, tlie yeat 
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Trinity, the Lord, the Speech and the Breath are not so well known. Therefore .this 
question is asked here. 

MADHYA’S COMMENTARY. 

The Prithivi as the deva of the earth, and Soma and V irnSa as tlie 
DaVas of plants and waters, and Uudra as the Deva of tlie generative 
organ animals) are all known deities ; (and therefore, require no further 
tlucidation. But not so the rest. Therefore; the Bik, <%c., alone are 
here taken into consideration, by asking ‘ What is Bik, &c.’ 

Bub the Rik and S'l nan and llii^itha are aUo well known terms. Why should they be 
spociflcally mantioaed hero ? To this the Commentator says : - 

Moreover a knowledge of these { Bik, &c.) produces specific fruit (hence 
they alone are considered here and not the otliers). 

• An old objection, however, remains unanswered, namely, though the knowledge 
of Prithivi, &c., dovas do33 not coadaco to any specittc result, yet, as the essential nature 
of these Devas is not well-known, it \wuld have been better had the bruti given a 
djtailal deicripfcion of tke^o is of the Birth, w iter, plaat-5 and animals also. 

Another objection is, because the knowledge of Rik, &c., produces specific fruit, 
therefore, they aro^mentioned here, so does the knowledge of Yak also produce specific 
fruit. Why is it nob mentioned here ? To this the Commentator answers 

But V4k being well-known as Sarasvuti, (is not mentioned liere.) 

On this reasouiiig, Rik &c. also should not be considered here, for they are also 
well-known. To this the Commentator answers 

Vak and Rik are, moreover, identical so VAk has not been sepa- 
rately enquired into here. 

The identity of Yak and Rik is mentioned in the t.Vuti Vag eva Rik. Therefore, the 
consideration of Rik includes the consideration of Yak also. 

The old objection still remains that though Yak and Rik be identical, yet as they 
are different aspects of the same entity, they ought to have been separately described. 

Another objection is raised no^v. It is not proper to idontfy \&k with Rik : for 
it is said in the 6rati ** Rik is higher than Yak.’’ How can a thing which is higher than 
another be identical with it ? One cannot be higher than his own self. To which the 
Commeoliator answers 

Vak is called Bik when she is specifically (and highly) united with 
Prina. (As the consort of Prina, Vak or Sarasvati gets the designation of 
Rik.) 

This is shown from the etymology of rik. It comes from the^/^ to go.’ Rik literally 
means ‘ gone,’ motion’ * combination,’ for motion produces union or combination. lYak can 
appropriately unite with Pr4na only. And as such union of V&k with Prana, gives to 
V&k, a higher^ aspect, it is called the ‘ specific high union.’ Thus the root ^meaning of rik 
ftSClf shows this combination. Thus the Commentator says : - 

From till? explanation of the veiy word fik derived from tlie root 

ri ho go', we find that riktva means ‘ union, (man iage '? (Hence V^k 
when married is Called iiik ; when single she is Vak.) 
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. Similarly, the word Sarasvati also denotes Rik. It is derived from sri, to ‘move’ ; 
hence Sarasvati means possessing sara or motion ; or sarga, ‘creation, she, who has the 
abhimdna (conceit) of creation, or the goddess presiding over creation is called Sarasvati.’ 

Vai: is called Sarasvati because she presides over creation (sarga). 
The same Vak is called Sarasvati when not in this specific union with 
Pi'Ana (and thiis in lier married state as Rik, she is said to be* higher 
than her former single state of Vdk). Thus the same Vak becomes 
inferior in her single state, to herself when she is in union with Prana. 
Thus one and the same Vak becomes different and has two aspects, first 
as not in union with Prana, second as united with him. 

An objection is raised if Vak and Hik are identical, then it is not proper to say that 
tlik is higher than VAk. If they are separate, then it is not proper to say ‘ that which 
is Vak is verily Hik.’ This objection is also answered by the above considerations ; 
by which V&k is shown to have a two-fold aspect, as single and married. 

Having explained the unity of Vak, and the union of Vak with Prana the commen- 
tator now shows the identity of Prana and Saman. 

Therefore the l^ruti says, ‘ Vak is verily Rik and Rn'ria is verily 
Saman.’ 

The phrase ‘Om ity etacl aksaram udgithah’ is not to be explained as ‘ this syllable 
Om is called Udgitha.’ Its proper explanation is what the comraontator now gives : - 

The word aksaram is a compound of two words Aksaaiid Ibi. Aksa 
means imperlsl^ble and Ra means bliss ; therefore, the whole word 
Ak’^ara uiaatH ‘ he vvlm^e essential nature is bliss and iinperishableness.’ 
Or it may mean, ‘ He who takes delightAn Aksa or senses, i.e., He who is 
present in the activity of all senses.’ Therefore, it means the nearest. 
Aksarii, therefore, is the name of Lord Visnn. 

He is called Om because he is liighest (for Om is equal to Uchcha). 
The word ' iti’ in the above ^ruti has the meaning of e.xclnding all other 
ideas. Therefore, ‘ Om iti’ means ‘the only Highest.’ Thus he is verily 
alone the highest. The meaning of the word etad ‘ this ’ in the above 
^ruti means, ‘ thu Lord who always dwells in the heart.’ He is palled 
Udgitlia because he is always sung as the Highest, He is the Lord, 
the Purusottam. 

Mantra 4. 

ii « ii 

jnf Tat, ihat. % Vai, verily. Etat, this. Mithun^in, couple, 

Yad, what, vak, vAk. ^ Cha, and, PrAnah, PrAiia. ^ ^ha, and. 

Rik, l<ik. Saina. SAman, Tat, that. Etat, this, Mithunam, 

cojjple. Om, Om. lii, this. Etasinin, in tliis. Aksare, 

H, the imperishable, Samsrijyate, become united : are supported iJi 

thfr state of Mukti. 
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4. Now Vak and Prana form one couple, and Rik and 
Saman another Those couples are joined or become united 
in the Imperishable Qm (when they are in a state of Sayujya 
Mjikti). — 4. 

MADHYA’S COMMENTARY. 

Vak and PrAna even are a couple (and so also Rik and Saman con- 
stitute a couple). They become united in the Lord Janardana in the 
state of Sayujya Mukti. 

^But in the state of Mukti all get united in the Lord : what is the peculiarity about 
this couple ? To this the Commentator answers 

But all other (Jivas) get union in the state of Release in the Lord, 

only through the grace of this couple (Vak and Prana the Word and 

the^Life ), after them ; (and)through their mediation only ; while Pr&na 

alone gets direct union with the Lord Hari. 

The Sdyujya Mukti oiitained by Prana is immediate and direct, without the interven- 
tion of any other being ; the same obtained by others is indirect and mediate, always 
through the grace of Prana through Vak. 

An objection is raised. The Lord called Udgitha has been described as higher than 
Sarasvati and Prana, who are named hei*e as Rik and Saman. How is this ? Their great- 
ness is proclaimed in Srutis ; while here they are made to occupy a subordinate position. 
To this it is replied that this is no valid objection. The Lord is greater even in comparison 
to them, for the Lord is their refuge also, though they are Released Ones. Thus Mantra 
4 declares that such a high couple, as the Word and the Life, is supported by the Lord, 
though they are eternal Muktas. 

Mantra s- 

ebicek- 

gsNiMiw 11 V II 

HlfT Yadd, when. % Vai, verily, Mithunau, those two couples, 

Vak and Prana, Samagachchhatah, come together, viz., are united in 

^the Udgitha, the Lord. Apayatab, fulfil, attain. Tau, these two. 

Anyonvasya, of each other. gRPTW Kamam, desiies. ^irn?!%r Apayita, 
|rulfiller. ^iTRT^ Kamanam, of desire^, Bhavati, becomes. Yah, who ; 

whe adhikari Etat, this (couple called Vak- Pi ana). Evam, thus (namely, 
■hat even in the state of Mukti they are supported by the Lord), 
widvan, knowing, Aksaram, the Imperishable. Udgitham, 

Bdgitham, i.e. Narayana. Upaste, meditates. 

■ *5. When verily these couples are united in the Lord, 

Kien they fulfil each other’s desires. He verily becomes a 
Kulfiller of desires ; who knowing thus, meditates on the 
Pmperishahle Udgitha, i,e,, Narayana as the Most High. — 5, 
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Mantra 6, 

iK n 

?r?j Tat, that Om. % Vai, indeed, Eiat. this. Anujna, bened’C- 

tion, blessing. Aksaram, word, jb^ Yat, when. f|[ Hi» because, 

Kiftcha, some, any. At uj^nati, gives henediction, ts^rw Om, Om. 

Iff Iti, thus. ijT Eva, only. fRf TadS, the i. 5 H i. verily. Esih, ifiis, 
Madhva '"ays (if%’ ^ Eva, only. tEf^rg: Samriddliih, gratihcation, p o-pe- 
lity. *11 Y.it, whicij (here ought to be ?(r bccau-^e it quali fie- t!n<n’'. ?!ri(ir 
Aiiujfi i, blessing. 9ir7f*l?r Sama.>‘dhayita. graiifier. ^nPTT^ Kama lam, of 
desires, Biiavati, beco nes. q; Yah, who. Etat, tins, Evam, inTis. 

fHr>l Vidvan, knowing. Udgilham, udgitha, t.e,^ Narayana. Upa-te, 

niediiaies upon. 

6. That Om, verily, is a word of benediction ; when any 
one blesses another, he says “ Om, may Narayana do as 
thou sayest.” Now this (Om of blessing) also denotes grati- 
fication (“May Lord gratify your desires.”) He, who know- 
ing this, meditates on the Imperishable Udgitha Om, becomes 
indeed a person whose blessings fulfil tbe desires of others 
and whose own desires also are gratified. — 6. 

MADHVA’S COMMENTARY. 

la mantra (J it is said that On is a word of benediction and people use it in blessing. 
Tliit mantra a.ipeir-i abruptly and prun i facie looks irrelevant. The Commentator shows 
its relevancy now : — 

Therefore by uttering “ Oin,” these people always give benedic- 
tion, (because Om is the name of Harl). 

Let Om be a word of benediction, why should that be a reason to call it a name of 
the Lord? To this the Co rtmentafor replies : — 

For it is said that O.n used as a benediclive term menus “ may tlie 
Lord Keiiava do even so : as thou hast said,” and tlie ancients nsed this 
word Om with this denotation (of hlessingb (Hence Om is a designat’^n 
of the Lord.) 

But how is it that the moderns do not nse the word Om, with.4his denotation ‘‘may 
Lord bles5 you ?'* To this the Commentator answers : — 

But the ignorant people use Om to give their own permission (or 
blessing) and say Om is a term of giving permission. 

. ' The Co.nmentator now explains the phrase “ esah eva samriddhi, &c, this bless- 

ing denotes gratih,cation. ” 
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This word “ Om ” means 'aiso) Full, because gratificatmn is verily 
called Oin, i.e., fulfilment. 

But how Oui comes to denote gratification V Says the CJornmentator : 

Or because “ may this thy desire become gratified by Hari was the 
fonn of ancient beuedictioji, when the word Om was uttere<l ; therefore, 
Om has oome to mean God and gratilicatioii given by Hari. • 

Note, — Thus Oni, primarily used for benediction, has come to mean God and Gratifica- 
tion given by Hari. 

Oru would simply moan “ gratification/' “prosperity.” Ilow do you make it ‘‘grati- 
fication given by Hari ?” This the Comnjentator next explains : 

• Or (the word Om use<l as) a benediction may mean may Hari be 
the giver of gratification to you.” 

iVotc. — This commentary comes jiisl after the commentary on mantra 3, and before 
that of mantra 1. >ro satisfactory reason is given by Vede^'a Bhiksu for this break 
in tivi order, though he mentions it and says ” The order of iSrnti text is broken for the 
sake of facility of considering connected topics together. ’* 

rims Om used as benedictive particle meant either (1) May Lord Kesava cause 
that to come to pass which thou hast spoken (2) Or may Hari fulfil all they desires. 

Mantra 7. 

iRr 

^ II vs II 

Lena, by Him, vio., Visiiu called Oni. lyain, this. SRjf 1 rayi, three- 
fold, (Rik, Yajus and .Samau). Vidya, science. Vartate, proceeds, is re- 
vealed, promulgated. Fliat i^, Om is the concentrated essence of the three 
V'edas. All the mantras of those Vedas arc but explanation or expansioii of 
Om. Om, Om. Iii/'this. Asiravayaii, gives nn order. The 

Adhvaryu priest by uttering Om gives the command to other priests. Or 
recites the asrava mantras, Sanisati, recites. The Hotri priest reads the 

^aiTisana mantras, Hdgfiyati, sings. The Udgatri priest, uttering Om, 

reads tlj^e Udgana mantras. Etasva, of tins, (Lord God). Aksarasya, 

Visuu named Om. Imperishable and blissful. Apachiiyai, for the wor- 

ship of (God) or glorification, iri^ Mahiinna, by the greatness, by the Full ; 

Rasena, by the es.sence. by the supremely excellent ; 1 ena, by Him 

(Om), By the ccnninand or direction ol this Loid called Om. Ubhau, both, 

he wh<p knows God and he who ^locs not know God, Kiiiutah, perform, 

worship, w Yasi cha, and he who. tpffi Etat, this nature of the Lord, qff 
Evam. thus, (as described above). Veda, knows, ^ as cha, and he who ; 
Jf Na, ifbt. Vedn, knows. 

7. Through tliat Lord Visnu called Om is revealed 
the three-fold sciences ; uttering Om, the Adhvarjm priest 
recites the Asravana mantra, uttering Om, the Hotri priest 



4^ ■ mHlNDOGYA-VP Alsus AD. 

i*eeites the i^aipsana mantras ; uttering Om, the Udgatri 
priest recites the Udgana mantras ; all for the gioi y of that 
Imperishable ever blissfnl Beloved ; and for the sake of 
worship of that Visnn. By the command of that full and 
Supremely- High Lord called Om, perform ye both His 
worship, whether ye understand Him thus or ye do not. — 7. 

AlADHVA’S COMiMENTAKY, 

bruiii tliuL Visnu alone proceeds this three-fold knowledge. I'llius 
all the ineuiiiiigs c)f the Vedas are concentrated in Oin). By first uttering 
Om, all (Asravana, &c.) mantras are recited as an explanation of Om ; 
fall these Mantras of the three Vedas are as if, an expansion and explaaa- 
tioii of llie Highest mantra Oin.! All mantras indeed from eterwity 
are for llio sake of the worship of Vi^nu alone, named Om (and of iio 
one else). Therefore, as commanded by Visnu Almighty, the Supreme 
(lit. Essence), perform both, ye wise and ignorant, all works, whether 
ye know Him thus or do not know Him so* 

MaN'IRA (S. 

iTHT 5 ^ ftw si5%- 

iwni I 

sffHt Nana, different, contradictory. 5 I'u, hut, spccilicaliy. Vidy;i, 

knowledge, ’sf Vlia, and. ?rmtr Avidya, ignorance. ^ ^ at, wliich, whatever 
work, kva, even, alone, indeed. Vidyaya, with knowledge, with full 

knowledge. Karoti, performs. f^raddhaya, with faith, 

Upaiiisada, according t<j one’s ability, appropriately, with propriet)-, 
secretly, by concentration (Yoga). Hfi I'at, that (work). ijq kva; aloim. 

V^iryavaltaram, - more |jowci lul, (means to the acc|uircineiit of tlie 
unending fruit, vis., Mukti) ; and after Mukti, such works increase the bliss 
(of Release). hi, this. ^ Khalu, certainly, tyff^ Ktasya, of tliis (Lord). 

kva, verily. Aksarasya, Impcrishahle, Blissful, Beloved. '=r i T *qm| | .n fpi 

Upavyakhyanam, explanation o( Upa; lJpa=ncai est, standing in front, ». r.^ 
ilm, the ever-present. Bhavati, is. 

8. But the knowledge ami ignorance are different 
(and opposed to each other). The man who worships tke 
Lord, with knowledge, faith and propriety (t*o the utmost 
of his capacity, in secret), verily, his worship, alon^ is 
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conducive to endless rewarrl, (not so the worship of the 
ignorant, Avhose reward is limited). This is the full explana- 
tion of this Ever-]3resent Imperishable ()m.- -8. 


Mantr.\ S.- (continued). 

II c: II 


STWE^I srtjn: II \ ll 


ipqf Atha, now (afiei’ having desct ihed the meditation on the Lord named 
Orn, we shall mention the p/acr where Me is to be meditated), f Ha, a mere 
expletive n: Yab, that, ir^f Eva, alone. ^ A^cam, this (well-known) gip 
Mukliya Pranah, the C hief Prana. ^ lam, theie ; in Him, the Chief Pi^nav 
;rtVlir IJdgUham, the Lord, tjtyrjrftw Upasita. let one meditate, worship. 
Fasya, of Him, (the Chief Prana), ffft: Itarait, by the others v^he lower 
pr&nas, such as the breath in the nose, S:c. Upavyakhy^nam, 

full explanation; Bhavati, becomes. 

8. Let one woi’ship the Lord Udgitha, even in Him 
who is this Chief Priina ; for thus through Him, the other 
(lower pranas) become fully known. — 8. 

Note.- This portion is not foiuul in ordinary Vpanisad texts. Vede.sa Bhiksu says 
“ Tills is according' lo the l■('Ccnsion of some teaclicrs." 


M .ADHV.A’S COMU ENTARY. 

There is ne Helease for the ionoraiit, verily it is for the wise alone. 
(The word) rpaiii>ad means, ‘aceording to one’s capacity, appropriate 
to one;’ land Vidyn means) comjilete knowledge. Tlie word aksara 
means the I.ord Vi'.nu. Tlie word npa means that which is in ffis 
preseiiee, i tlie word Oin. The word npa-vy.'ikliyn. thus means an 
explanation of npa or Om the cver-presenee of the Tonh. Tims the 
'ereat Srnti declares. This is in TAthya. 

Bv taking VAk as separate from Uik. four grades have heen mentioned, namely ; 

1. Para'rddham, 2. Pararddliam. 3. Pararddhi. 4. Pariirddli.vain. The meanings of these 
words not being well-known, the Commentator explains them 

Pararddham is higher than Tarama (highest: : Pararddliam is higher 
eve« than Pararddham ; Pararddhi is higher than farfirddham ; higher' 
than Pararddhi is Pararddhyam. 

^[^he* commentator now quotes .an anthority for the explanation of these words 

th.at he has given.] . * 

■V Says f^abda Nirnavn:-Vayn is called Pararddha. beeanse it as;' 

above that who is higher than Parama (ihc highest',. ' The Hoddess Sri 
is called -ParArdilhifU ; the bord Hari i4 ITiinself the Paiarddhya, i' 
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Second Khanda. 

Mantra 

3jO ’ 4Hlol|O r ^HW l ‘^fa ' » !TO ffir IM II 

Oevasurafe, Oevas and Asura:*. f Ha % Vai, once indeed. qifYatra, 
when. Samyetire, struggled together. Uvaye, both. tTFUrTTn: PiAja- 

pAtyah, the race of Prajapati. fru Tat, then, i Ha, verily, '^r: Devah, the Devas, 
Udgltham, Om called Visnu Ajahara, took ; or vrrav: ajahruh, 

forced (Him); made (Him) fulfil desires, Ancna, with it, />., the worship of 
Visnu. qsipi Enan, these Asuras. tgfvrv^vqPTi Abhibhavisyamah, we shall 
conquer, we shall defeat. 

1. When the Devas and Asuras fought together (for 
their inheritance, because both were the children of Kas- 
yapa Prajapati) then the Devas took shelter under Visnu 
(Udgitha) thinking they wofxld defeat the Asuras with His 
help. — 9. 

iVotc.— The Asuras were more numerous than the Devas and teiankara had also jsfiven 
them the boon of invincibility. 

But the Devas did not know the best method of worshipping Visnu. They began to 
worship Him in their various organs of senses such as those of smell, hearing, sight, etc., 
till they found by experience and repeated failure, that the best and only true method of 
meditating on Visnu was in the Chief Pr&na. 

Mantra 2, 

ijraRsrr “sr 

>n v i« ^ firar: II 5( II 

% Fe, they, i e,, Devas. Nasikyani, in the nose ; the accusative 

case everywhere is to be taken as if it was a locative case. Prdnam, 

Prdna, breath, tlie son of the Chief Prana, who presides over the air in 
nose, 1.^, the faculty of smelling, or breath Udgltham, The Lord*Visiju. 

UpAsdmchakre, meditated on. w? Tam, it. AsurAh, Asuras. 

tHq<;frPApmand, with evil, Vividhuh, pierced. Tasnidf, therefore. 

Tena.vby that. Ubhayam, both. flrmW Jighrati, smells, i.e., the Jiva 

smells. Surabhi, good smelling. Durgandhi, bad smelling. . ^ Cha, 
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and tnoHr P^pinana, with evil ft Hi, because. Esah, this brea.lh in the 

nose, V^'iddhah, \vas pierced. 

2. They meditated on in the lower Vayn, the 

presiding deity of the scent in the nose. But the Asuras 
tainted -him with evil. Therefore, the Jiva smells, both 
what is fragrant, and what is foetid. For the lower 
Vayn w'as tainted by evil.- — 10. 

Mantra ; 

^ f 

fifer w \ \i 

Atha, then, f Ha, verily. Vacham, in the goddess Agni presid- 
ing over the speech Udgitham, Visnu. UpasSmehakrire, medi- 
tated on. T-ini, her. Asurah, the .'\suras. qf cgq r Papmana, with 

evil, t’ividhulj, pierced frarpj Pasmat, therefore. Pena, with that 

speech, Ubhayam, both Vadari, speaks, .‘^atyam, truth. ^ 

Cha, and. Anritam, falselioori, qF{*rT Papmana, with evil, ft Hi, as. 

qqr Esa, the goddess .\gni. fttgr V'iddha, was pierced 

3. Then the Devas meditated on Visnu in Agni, the 
presiding deity of the ’speech, in the mouth. But the Asuras 
tainted herwdth evil. Therefore, the Jiva speaks both what 
is true and what is false. Because Agni was tainted with 
evil. — 11. 

Mantra .b 

^ ti V w 

Atha, then. ^ Ho, verily. Chaksuh, in the god SOrya presiding 

over the eyes.. Udgitham, Visnu fqT^NrfiiS: Upa^ainchakrire, meditated 

on. fnTat, the eye, /. e., the god SOrya, the presiding deity of the eyes, f Ha, 
veiily. Vgn: Asurah, the Asuras. Papmand, with e\il. Vivi- 

dhjih, pierced. Tasmat, therefore, I'ena, wirh that eye. 

Ubhayam, both. Pa^yati, sees, / e., the Jiva sees, nars^aniyam, 

beautify), sightly.* Cha, and. Ad arianiv am, ugly, unsigh *ly. ^n^inir 

Papmand, with the evil. ^ Hi, because, Etat, this, Viddhatri^ 

was pierced, • , 
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4. Then they meditated oil Visnu in the Surya, the pre- 
siding deity of the sight in the eye. Hnt the Asuras tainted 
him with evil. Therefore the Jiva sees both what is beauti- 
ful and ivhal is ugly. Because Surya was tainted by 
evil. — 12. 

Mantra 5. 

wwn H Vf H 

Wf Alha, now. f, lla, verily. Srotrnm, in the god S >ina. the presid- 
ing deity of the ear. Udgitham, Visnn. IJpasamchakrire, 

meditated on. l at. that, /. e., the god Soma. ? Ha, verily, Asur^h, 

the A^^inas. Papmana, with evil. \'ividhuh, pierced. 

Tasmat. then foi e, I'ena, by ihah /. n, hy the ear. LJhhayam, both* 

{^finoti, hears, /. r., the Jiva hear<. ^>ravaniyam, melodious. 

Asjravanivam, discordant, Cha, aiul. Papmana, with evil 

f| Hi, became Etat, thi.s Soma, ffqgq Viddham, was pierced. 

5 . Then they meditated on Visnn in Soma, the pre- 
siding deitv of the hearing in the car. But the Asuras 
tainted him with evil. Therefore the Jiva hears both what 
is melodious and what is discordant. Because Soma was 
tainted by evil. — l.J. 

Mantra 6. 


A WW{1 

IK II 


Atlin, t!ow. y ti.a, verily. Hsi: Manah, in tlie iiiiiul, ?>., the Rudra, 
^esa, and Gatnida, the presiding deities of the mind Udgitham the 

Udgitiiam, i. f , Visnu. Upasamchakrire, meditated on. Tat. 

that, t. e., tliose Devas. f Ha, verily, Asurah, the Asuras. yrtOT^ 

Papmana, with tlie evil, Vividliuh, pierced. Tasmat, therefore 

Ubhayam, both. Samkalpayate, conceives, thinks. Sath- 

ki^fpaniyam, good thought. Asatiikalpaniyam, bad thought, n Cha, 

■and. Papmana, with evil. f| Hi, because. rr?(i| Etat, this pianns, f. 

{he presiding defties of the rnhid. Viddham, was pierced, ia i. 
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6. Then they meditated on Rudra. tSesa and Garnda, 
the presiding deities ot the mind in the brain. Bnt the 
Asuras tainted them with eviJ. Therefore the Jiva conceives 
both what is good thought and what is l)ad thought. Be- 
cause they were tainted by evil.-- 14. 

IMaN'TRA 7. 

U vs H 

%(V[ Atlia, then. ^ Ha, vciily. n: ^'ah, who. E\a, indeed, go?): 
IVJu^hy^lv, Cliief. qTTir: Pranah, \ ayu. I'ani, in him (Literally it means 

*• him ” but here it is construed in the I.oeativc, in liim, in the Chief Prana). 

Udgitham, Visnu. Lpa^aihchakrire, meditated on. ^ Tant, 

him. ^ Ha, verily, AsuraJ.', the A.suias. l<itva, having coine. 

Vhliadhvanisuh, pierced, when tliey pierced the Chief Pi ana they were 
themselves [lierced. Yatha, like Asmanam, .^tuiie Akha- 

nam, hard, solid, Ritva, having approached. Vidhvaihseta, may 

be dcstroy'cd, Lvam, thus. 

7 . Now tlic Devas meditated on the Udgitha Vif^u, 
in him the Chiel' I’rana (what is called Saman). But the 
Asuras having approached him, attempted to pierce him with 
evil. When they did so, they tliemselves were pierced ; just 
as a pot of clay st riking against a liai'd stone is itself broken 
into pieces. — Id. 

IMamha <S. 
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imr Yatha. like. Asmanam, stone. Akhainim, solid, 

Ritva, having approached Vidhvamsate, is destroyed, Evam, thus. 

% Ha, verily, Eva, ccrirdnly. Sah, he. Vidhvahtsale, is destroyed. 

Yah, •who. EvaniN idi, against the person \vh«) know.s it. Papam, 

evTl. K^mayate, wishes. Yah, lie wine ^ Cha, and. Enam, 

the person knowfng (iiow to perform) meditation on ('liitd' Prana. 
Abhidasati, persecutes, wishes to give (paiiA, Soh, he, ilie (Hiief Breath* 
qfqf: Esah, tliTs. Aiimakhanah, solid stone. 
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' 8. Thus, as a pot of clay is broken to pieces when 

striking against a solid stone, will he be destroyed who 
wishes evil to one who knows this, or who wishes to give 
(pain) to him ; for the dhief Prana is a solid stone (rampart 
round His Worshipper). — 16 ' 

MADHY.VS COMM ENT AKY. 

In the first verse of the first Khauda, it has been said tliat the Lord Visnu should be 
meditated upon. But all can not worship Visnu in the abstract or through Om, for they 
have not the capacity for it. They require a concrete symbol. Hence the symbolic wor- 
ship of God. But the worship of God through ordinary symbols is not so efficacious as 
through the highest. But what is that highest symbol V This the Tpariisad says is Vdyu. 
the Chief PrAna. and therefore says the Commentator : 

Vayii alone is the higliest symbol (pratima,) of Yi^iui called lldgitha. 

Therefore, when, with the knowledge that Vfivn in highest of all 
beings, one worships the I-xird ;in tlie sanctuai’y ni Vayui realising that 
He, tlie Lord, is superior even to Vayu, then the Lord grants the highest 
fruit (Release). This is shown in the present Khancla by the Kevealer 
of tlie ^>ruti (Veda Purusa). For, says the Lord Himself ( '‘ The Sun, 
the Fire, the Brail m ana, tlie Cow, the Vaisnava, the divatmau and all 
living beings are the best symbols to worship me in : but the highest is 
Vayu, worship with the knowledge that Vayu is the highest.’' (Bhagavata 
Parana ? ) 

Were Vayu not the highest symbo) of Visnu, why would then the knowledge that 
Vayu is the highest be the best worship of Visnu ? This the Commentator shows oy 
quoting au authority : 

Thinking that “ \^'tYu is Jiigliei- than the entire universe, and Vitjuu 
is higher than even such Vayu, and that if Visnu be worshipped in Vtlyu 
(as a symbol), then He would be highly pleased,” thus thinking, all the 
Devas worshipped the Lord JanArdana in Prana the Sinless, in order 
to get victorj’ over the Daityas. The Asuras piei-ced (tainted) With sin 
all the Devas, namely, the Deva of Breath in the nose, who is the son of 
VAyu, the Deva of Speech called even Agni, the Deva of Hearing called 
^Soma, the Deva of Sight called Shrya ; tho Deva of Emotions and Desire 
(manas) called Rudra ; the Deva of Will (ahamkara) called ^e§a, and the 
Jbeva of Thought (Chitta) called Garuda. Since all of those were tainted 
with sin by the Asuras, so none of them is sinless ; and they became srafuL 
But when the Devas worshipped (or meditated) on Vi§pu named 
Udgitha in the highest Vftyu, within the body, and in the sun, then the 
Asuras attacked this Chief VAyu also. But when they attacked the Chief 
Pr&na, they themselves became scattered. As a ball of clay is broken 
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into pieces Avhen thrown against a solid stone, so the Asuras were scattered 
when they attacked Prfina the most beloved (object orj symbol of Visnn. 

Therefore, let one worship Visnn, the best and the highest of all 
Devas,*as a radiant image, higher than even Vayn. Let him warship the 
LoVd in the illustrious symbol of Vayu who is the most powerful and wise 
among all created beings, and as residing in a sinless b^dy and in 
the sun. 

By worshipping him, the Devas and the Risis obtained their res- 
pective (titles and) names, such as Tndra (the powerful), Brihaspati (the 
Lord of Speech), S^ambhii (the auspicious), and other names and titles ; yea 
by singing the praises of the I^ord, through Prana, they obtained all these 
names (and titles). 

^Bat Indra, etc., are the names of these Devas (and Bisis), how do you say they got 
the names by worshipping God througli his beloved son, the Prana ? To this we reply 
these are not their original names, but they are the names of the Chief Prana and of 
Visnu ; and by worshipping Him they have got these names. 

These w^ere, and ai*e originall}^ words denoting various names of 
Pinna and all mean Pi-ana ; and tliey also denote primarily the name of 
Visnu. Thus we find in Pradhyana. 

An objection is raised that the word Ajahruh (1. 3. 1.) means “ took possession forcib- 
Ijs” and it appears that the Devas took possession of Yisnu called Udgitha by violence, 
and forced Him to fulfil their desires. This objection has no force. The Devas did not force 
Yisiiu ; for a being who is coerced, has always his mind unfavourably inclined towards 
those who use force ; and it is a well-known thing that unless the mind is at peace, no 
good fruit can result or grace shown. Therefore, the above word does not mean “ forcible 
possession," but means “ caused him to give them their desires, to fulfil their wishes," 
through ‘ worship,’ and^therefore the Commentator says 

They made Visnu, the Supreme, called Udgitha to fulfil their desires 
quickly by means of prayers (the moving of the will of another through 
prayers is not called using force.) 

Bu]^ if Yisnu be not worshipped in the sanctuary of Yfvyu, will He not give reward 
to His worshipper ? To this the Commentator replies : — 

Still he becomes well pleased wlien worshipped in the Prana alone. 
So also it is said : — ‘‘ As all the Asuras were scattered when they fell 
upon (the rampart of Prana), so becomes broken and scattered he whq 
plans harm to the worshipper of Pi4na and wishes to give him pain, &c. 
Undoubtedly by knowing him (the Chief Prana) alone, one will attain 
Release, from the wordly bondage (Samsara). 

• If the knowledge of Pr4na leads to Mukti, it contradicts the saying * the knowledge 
of God alone is th^ cause of Mukti.’ To this the Commentator answers : — 

The knower of PrS-na (inevitably) comes to know at last the l^ord 
Vifnu, as^ matter of course. 


4 
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The sense of the whole passage is that first the Chief Prana should be known, and 
at th'e end Visnu also must be known, for salvation depends upon the combined knowledge 
of God and His Beloved Son, Prana. The commentator next explains the phrase Yy§.- 
dad&ti eva antatah of mantra 7. 

The syllable vi denotes Visnu, because be is the most excellent 
("virfi^ta) of all in every respect. The knower of Prana knows Him even 
afterwards {i. e,, after the knowledge of Prana), through his grace. 

But is it an invariable rule that the knower of Prana should also know Visnu? 
Is it not conceivable that one may know the Life and not know the God - know the Son 
and not the Father ? To this the commentator answers that tliere must be some confusion 
of ideas as to what is meant by knowing Prana. He, therefore, describes that knowledge. 

Only those are said to knoi^ Prana who know that Lord Visnu is 
higher than Prana, and that all the Jivas are even lower than Prraa. 
They only know Prlna and none else who-so-ever. (In short, the know- 
ledge of Prana presupposes a knowledge of Visnu, for it means, to realise 
that Prana is lower than God and higher than all creatures.) Sncli a 
knowledge inevitably leads to the knowledge of God. 

The word ^ ‘him ’ in verse 7 is in the accusative case, and literally it would mean 
“ He who worships him, the Chief Prana as Udgitha” (a meaning, by the by, given to 
it by Sankara and others). But such a meaning would be evidently wrong for Prana 
is not Udgitha. He is two degrees lower than Udgitha. This word therefore, must be 
construed in the locative, i. c., “in Him” ‘He who worships the Udgitha in 

Him, the Chief Prana.’ Therefore the commentator says : — 

The word ^ ‘ him ’ in the accusative case has been explained (by 
us) in the locative (m our above explanation, when the Devas meditated 
on the Lord in the Cliief Prana). It is on the analogy of the explanation 
given of the words in the nominatives bj^ locatives, as the words Pranah 
in Prana Udgithah, &c., and nama in nama Brahma, &c., which are in 
the nominative case, have been elsewhere explained as words in the 
locative case. 'Therefore, in the sentence pranam udgitham, &c., the word 
pranam though in tlie acciisaiivo case has been construed as if in 
the locative. 

Mantra 9, 

* Na, not. Eva, certainly, Etena, by this Chifef PranS, 

Stirabhi, fragrant, good smelling. Durgandhi, fetid, bad smell ing. 

Vijanati, knows, distinguishes, Apahatapapm«,*free from 
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evil. ^ Hi, because, ijqr: Esah, he. Tena, therefore. ^ Ya^, which. 

Asn^ti, eats, afg: Yat, which. Pibati, drinks, I'ena, through 

that- ppcpl, Itaran, others. JrTOT^ Pi'anan, devas presiding over the organs. 

Avati, supports, ijgg Etam, this (Chief Prana), ^ U even=:api, also, more- 
over. ^ Eva, certainly, Antatah, next, at the end, after the knowledge 

of Prana, Vittva, knowing. Utkramati, becomes’ free from the 

world, Vyadadati, fully knows Visnu. Vi«the highest, therefore, 

Visnu ; adadati * knows, understands, Eva, certainly. Antata5, 

at the end, finally. Iti, thus. 

9. Verily through this (Svarupa deha made of Prami) 
one smells neither the good nor the had smells (but only 
fragrant smells) ; because this (Prana) is free from sin. 
Therefore, whatever he eats, whatever he drinks ; through 
that he supports the lower Pranas. Moreover knowing this 
(Pi’ana, one) finally conies to know Visnu also, and then he 
crosses over (the ocean of Sarnsara) ; for finally he under- 
stands the Most High undoubtedly. — 17. 

Note,— This verse shows tJie difference between the Mukhya Prana and Nasik5'a 
Prana— the Chief Prana and the vital breath. Or it shows the effect of Mukhya Prana’s 
being free from sin. Because this Chief Prana is untouched by sin ; therefore, through 
Him alone, through the last final vehicle called the Svarffpa deha (auric egg ?) of which 
this Chief Prana is the presiding deity, one does not smell good scent nor bad scent, that is 
to say, that the Pranic body, of Avhich Svarff pa deha is made, scents oidy the fragrant 
smells and not bad smells. Such is the constitution of this highest vehicle that no dis- 
cordant vibrations can enter through it. The smell is taken here as illustrative of all 
other vibrations. In this Svarffpa deha one is incapable of telling a falsehood. Thus this 
Mukhya Prdna is the chief and best of all the Devas. 

Another reason of its being the best of all the Devas is that impelled by this Chief 
Pr&na, whatever the Jiva eats or drinks, all that goes to nourish the other inferior Pranas, 
the Devas of the senses. 

The third reason for the superiority of this Chief Prana is that on knowing this 
Mukhya Prana one gets certainly release from the bondage of Sarnsara. All scriptures 
say so. There is no conflict on this point ; and finally, he comes to know the Lord Visnu 
Himself and realises that He is the most High and thus gets salvation. 

Mantra lo. 

n H 

Tam, in him, in the Chief Prana, f Ha, verily, A^girah, the 

Risi named Aifgira... Udgltham, Visnu. Upasariichakre, 

meditated on, worshipped, pam, this Chief Prana. 3 U, only, Eva, 

certainly. Aftgirasam, Aiigirasa. Manyante, hold it. The wise 
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hold so, .^yiTr^r Aug^n^m, of organs, senses ; members, or subordinates such as 
^ibhu, &c,, up to Sarasvati, Vat, because, Rasah, essence, controller, 
director, chief. Tena, therefore. 

10. In this (Chief Prana) the Risi Ahgira worshipped 
the (Lord V.isnu called the) Udgitha. This Chief Prana is 
also verily held (by the wise) to be Ahgirasam ; because He 
is the Controller of all the senses (and Chief of all subordi- 
nate members of the hierarchy from Ribhu up to Sarasvati.) 

—18. ’ ' , 
Note. -It has already been said that the Devas accomplished their end and gained 
victory over the Asnras by worshipping the Lord in the Chief Prana. Now this verse 
shows that even the Risis got their names and titles by worshipping this Chief Prana. 

The JEiisi called Aiigira, worshipped the Lord, in the Chief Pr^ia. Therefore, ^hat 
Jlijsfi got the designation of Ahgira. lint Ahgira is the original and well-known name of 
the tlisi ; why do you say that the ttisi got this name, by worshipping the Lord in the 
Prana? Ahgira was not originally the name of any ttisi. It etymologically tneans the 
Controller (Rasa) of all organs (ahgas), i. c., Prana, on whom depends the activity of all 
organs. Or chief (rasa) of all subordinate (ahga), entities, fcom J^tibhu up to Sarasvati. 
Thus the Chief Prana is the real A hgirasa, the Controller of bodily organs, and the Head 
of the Hierarchy. 

Mantra ii. 

^ qfir; II u u 

Tam, in Him, in the Chief Prana. ? Ha, verily. ! Biihaspatib, 

Brihaspati. Udgitham, The Lord Visnu called Udgitha. 

Upasamchakre, meditated on, worshipped. Etam, Him, the Chief Prana. 

9 U, also. ^ Eva, certainly, Brihaspatim, Brihaspati. 

Manyante, hold it. The wise think. ^ Vak, the goddess Sarasvati, the 
presiding deity of speech, Hi, because. Brihati, this word is a 

feminine of and means ‘ full,’ Sarasvati is called Brihati because she is 
full of all feminine qualites. : Tasyah, of her, of Sarasvati. Esah, 

He, the Chief Prana ; ; Patih, Lord. - 

11. In this (Chief Prana) the Deva ’ Bj-ihaspati wor- 

shipped the (Lord Vi&nu called the) Udgitha. This (Chief 
Pr%a) is also verily held (by thQ^wise) to he Brihaspati ; 
because Vak is (called) Brihati, aifd this Chief Prana is her 
Lord.— 19. ■ '''■ ' ' 

Mantra 12. 

Ii \^{\ 
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fTJj Tam, in Him, in the Chief Pr^na ; f Ha, verily. : J\yasyah 

the Risi called Ay^sya. Udgitham, the Lord Visnu called Udgitha. 

Up^samchakre, meditated on, worshipped, Etam, Him. ^ U, 
also, Eva, certainly, Ayasyam, Ayasya. Manyante, they 

hold, Asyat, from the mouth ; the lung. Yat, because. Ayaie, 

comes out ; goes ; t. e., entering the mouth, regulates it ; come*s in and goes 
out as inspired and expired breath. Tena, therefore 

12. In this Chief Prana, the Risi Ayasya Avorshipped 
the^ Lord Visnu as Udgitha. The ndse hold him to be also 
Ayasya ; because by entering the lung, He regulates the 
respiration, therefore (He is called Ayasya). — 20. 

Mantra 13. 

11 ?if 

gsrar ^ I ii ii 

Tam, Him, the Chief Prana. ^ Ha, verily, because Bakah, 

the Risi called V^ka. : Dalbhyah, the son of Dalbha. R<NgRr4: Vidah- 

chakara, knew; Another reading. : Sah, he. 5 Ha, verily, therefore. 

Naimlsiyanam, of Naimisiya-sacrificers. ^^IrTT Udgati, singer. 

BabhOva, was, became. ^ : Sah he, ^ Ha, verily. ^ Sma, an expletive 
denoting wonder, tpjj: Ebhyah, to those Kisis. K^man, desired 

objects, wishes. Agayati, sings to obtain for them. 

13. Because Baku the son of Dalbha kneAV Him, 
therefore he became the Udgata of the Naimisya-sacrilicers, 
and lo ! he obtains for them all their AAushes by (the mere 
magic of his) singing.- — 21. 

iVote.— In every practical magic (Yajua) the mighty Vayti should be invoked as the 
real UdgatA^but if He cannot be had, then one who knows Him must be engaged. B'or 
such a person alone can u)ake the magical rite successful and procure the wishes of his 
clients. ' 

Mantra 14. 

wmrar f t *i^i st- 

II R H 

Agat#, sipger ; the procurer; the bringer ; or by singing can 
procure, f Ha, ii^deed. % Vai, verily. Ktoan^m, of desires, or 

wishes. Bhavati, becomes. iirYah, who. Etat, this, Evam^, 
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thMs. Vidvan, knowing, Aksaram, imperishable and blissful, the 

nearest and dearest, the pupil of the eye. Udgitham, the Lord. 

Up^ste, meditates on, worships. ^ Iti, thus, Adhy^tmam, the 

physiological teaching; the relation of Pr^na with the body ; and meditation 
in the body. 

14. He Avho knows the Chief Prana thus and meditates 
•on the Inipeiishahle Udgitha i. e., Narayana, obtains all 
wishes by singing. So far the psychological teaching about 
Pr^a and Tldnitha. — 22. 



FIRST ADHYAYA. 

Third Khanda, 

Mantra i. 

!nrr«T 351^ 1 1 

>1^ ?ra# q ^ ii ? ii 

^ Atha, now, after teaching the meditaiion of Udgitha in Chief 
PrAt/a, Adhidaivatam, the cosmological ; the worship of- Udgitha in 

the Chief V^yu, is now being taught. Yah, He, iff Eva, certainly, 

Asau, that who is in iditya '» ot* Saiya is the Chief Prana. Tapati, 

shines. ^fi^Tam, in Him. „ Udgitham, the Udgitha, God Cm. Up^- 

sita, let him meditate. ^qf^Udyan, rising, iff: E§ah, this Chief Pr^na, in the 
sun. sfirr^^IJ Prajabhyah, for the sake of all creatures. Udgayati, sings 

out. TO^^Udyan, rising, Tamah, darkness, ie., ignorance. i^iift^Bhayam, 

fear (from darkness, t\ e.^ ignorance). 3Tf?TF^ Apahanti, destroys, 
Apahanta, destroyer. 5 Ha, indeed. % Vai, verily. Bhayasya, of fear. 

Tamasah, of (fear produced from) ignorance, Bhavati, becomes. 

Yah, who. ff Evam, thus. ^ Veda, knows. 

1 . Now the Cosmological. Let one meditate upon 
Udgitha, as in the Chief Prana, in yonder (sun) who shines 
thus. This (Prana in the sun) rising sings out, for the sake of 
all creatures, and he rising destroys darkness (of ignorance) 
and fear (produced from the same). He becomes indeed 
a destfoyer of darkness (of ignorance and fear) who knows 
Him thus. — 23. 

Mantra 2. 

^ tmm rraT5[T 
II q ii. 

f|insffSamana% equal, same. ? U, indeed, Eva, verily. ^ Ayam, 
this the (Chief Prana in the body). ^ Cha, and. Asau, that the (Chief 
Prana in the shu). qf Cha, and, Usnah, hot. ^Ay«n,, this (the Chief 
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Pr^na in. the body), Usnah, hot. Asau, that (the Chief Prana in the 

sun), Svarah, devoted to Visnu. means Visnu. It is a name of the Lord 
because He is svatantra (self dependent\ and c ra means ^ rata, devoted. 
Svara is the name of the Chief Prana, because he is devoted to Visnu. . ffw Li, 
thus, firitimam, this (the chief Prana in the body). Achaksate, say (the 

people). Pratyasvarah, it is a compound of (sf9rr+^0 * 

while pratya itself is a compound of prati-fa (srf^+w) Every one seeing the sun, 
says the sun is fully (a) in mv direction iTT sy^). Thus ** praty^’' would 

mean the sun, i. e.^ the Chief Prana in the sun, and “svara” also has the same 
meaning as Prana. “ Pratyasvara ” means the Chief Prana in the sun. Tips is 
an appositional compound. ^ 5 ^ Amum, that, (the S 3 lar Prana). Acha- 
ksate, say (tlie people). l asmat, therefore (because the Adhy^tma and 

Adhidaiva Vayus are identical). % Vai, indeed, E tarn, this (Udgitha or 

Lord Hari). fi^q^Iniam, in this (in the Chief Prana in the body). ^srpLArnum, 
in that (in the Chief Pr^na in the sun). Here the two accusative cases are 
used for the locative cases, Upasita, let him meditate, worship. 

2. This (Chief Pram in the body), and that (Chief 
Prana in the sun) are indeed equal or same. This (Chief 
Prana in the body) is hot, and that (Chief Prana in the sun) 
is also hot. The Chief Prana in the body is called Svara, 
i.e., the Lor^l-devoted ; and the Chief Prana in the sun is 
also called the Pratyasvara or devoted to the Lord in the 
sun. Therefore (the Chief V^u in the body and the Chief 
Vayu in the sun being the same) let one worship this (Udgi- 
tha, Lord) JjQth in this (bodily) and in that (the solar 
Pr^a). — 24. 

Note,— This shows that there is no difference in the Adhyatma and the Adhi- 
daivio aspects of the Chief Prana. The Lord raust be worshipped in both these forms. 

Mantra 3. 

^ Atha usig Khalu, Or (in the alternative) indeed. Vyanatp, in the 
principle Prana, in His aspect of Vyana. The Vyana is also an ext»-nal 
^symbol of the Lord. ^ Eva, alone. Udgliham, on Vi»nu called Udgttha 

Upaslta, let one meditate. In order to prove the specific greatness ot 
.Vyans as a vehicle of the Lord, the ^ruti describes the other two aspects of the 
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Chief Prana, i. e.^ Prana and Apana. Yat, who* Praniti, carries yp- 

wards functions in the upper part of the body, or presiding over the sensory 
organs, Sah. he. Pranah, is prana-aspect of the Chief Prana. This is 
the nam^ of Sesa. Yat, who. Apaniti, carries downwards, presides 

over the lowe* functions of the body, i e., excretory functions, is Apana ; the 
deity called Vindca* > Atha, now. 3^; Yah, who. irr>JrnTr?{^f.* 'Pr^napanayoh, 
of Prana and Apana. Sandhih, union ; the maker of union, who brings 

about the union, m Sah, he. Vyanah, is called Vyana. Yah, who. 

Vyanah; Vyana (or principle Pi ana-aspect called Vyana). Sa, she. 

Vak, speech, he is inside speech named Vak, and producer of speech. In fact, 
Visnu dw^hng in Vyana is the producer of speech. Vyana in-dwelt by Visnu 
is the real promoter of speech. The ^ruti next shows how Vyana is producer 
of speech, Tasma.t, therefore. Apranan, without functioning of 

Prana, without the help of Sesa ; when ^esa does not function or is not 
active. Anapanan, when Vindra is ndf active, or without the help of 

Vindra Vacham, speech. Abhivyaharati, one utters. 'I'hus 

neither Prana or Apana is the maker of speech but Vyana alone. 

‘3. ' Or let him indeed meditate on the Lord as dwell- 
ing in the Vyana (aspect of Prana). He who presides over 
the sensory organs is Prana or li^esa ; He who presides 
over the excretory functions is Apana. He who brings about 
the tmion of Prana and Apana is Vyana. That which is 
Vyana is also speecdi : therefore, when Prana and Apana cease 
to function, then one utters speech. — 25. 

Mantra 4. 

II ^ n 

qr Ya, wh6. ^ Vak, speech, viz., Vyana as inciter or promoter of 
speech : and called speech, and is inside Vak. gr Sa, she. ^ I^ik, is I^ik, w*., 
Vyana is the promoter of Rik, dwelling in Rik, and called Rik. Here also Vispu 
must be taken as the real worker inside the Vyana. aremil Tasmat, therefore. 

Apranan, without functioning of Prapa. Anapanan, without func- 
tioning of Apana. Richam, the ^ik. Abhivyaharati, one utters. 

Ht Yah„who. 5^ ^ik, ^ik. rffl Tat, that. ?niT Sama. is Saman ; Tas- 

raaC therefore. timraPl Aprapan, without the functioning or help of l^esa, with- 
out functioning otPrapa. ’sJ.t'jH’l, Anapanan, without the functioning orhelpof 
Vindra. ?rm Sama, the Saman. Gayati, one sings. ^Yat, who. gpt 

Sftma, is Saman, viz., Visnu who tiirough Vyana is the promoter of Saraan, and 
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therefore, called Saman. h: Sah, He, Visnu. Udglthah. It is a sub-divi- 
sion of Saman, a kind of Saman. Tasmat, therefore. ffjfnJPt Apranan, 

without functioning of Prana. ^R<Tr^ Anapanan, without functioning of Apana. 

Udgayati, sings out. 

4. IJe who is (the promoter of) speech is also (the 
promoter of) Rik. Therefore, when Prana and Apana cease 
to function, then one utters Rik. He who is the promoter of 
Rik is also the promter of Saman. Therefore, when Prana 
and Apana cease to function, then one sings out the Saman. 
He who is the promoter of Saman, is also the promoter of 
Udgitha. Therefore, when Prana and Apana cease to func- 
tion, then one sings out Udgitha. — 26. 

Note. — Though in the former part, Vak, [tik, Saina, and Udgitha were said to be typical 
of lower Saras vati, higher Sarasvati, Prana and the Supreme-Self, yet that meaning, not 
being appropriate here, Vak means here the Vedas in general, Uik means the Hik Veda, 
Stima means the Sama Veda, and Udgitha means that portion of the Sama Veda, which is 
called Udgitha Veda or special deities of tJiese Vedas. 


Mantra 5. 

4l^=lPd +u'lflU 



II y 11 

Atah, from the above-mentioned works of speaking, &c. Yani, which. 

Anyani, other. Viryavanti, requiring strength. gRjfiro Karrnaui, 

works. Yath^, as,, Agneh, of fire. Manthanam, production by 

rubbing. frf^J Ajeh, of the race, of the goal ; of the battle. Saranam, 

running, going or marching. Dridhasya, of a strong. UTjqf: Dlianusah 

of a bow. Ayamanam, stringing, curving, stretching. 

without Prana function. Anapanan, without Apana function. 

Tani, them. Karoti, he does, Etasya, of .this. Hetoh, of 

reason. wtpT*l Vyanam, in the Vyana. Udgitham^ Lord Visnu called 

Udgitha. Upaslta, let one meditate upon. 


5. Other works requiring strength, than those (men- 
tioned above), snch as ignition of fire by rubbing, marching 
to a battle, or stretching a strong bow, are performed 

'i-i' 

through Vyana, when Prana and Apana cease ^to function. 
Therefore, let a man meditate on the blessed Lord Visnu in 
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Mantra 6. 

^’ivft^Rra: II i II 

^ Athakhalu, or indeed, Udgithaksarani, the syllables 

of the word Udgitha, the forms of the Lord dwelling in the Devat^s denoted by 
the various syllables of the Udgitha. Dpasita, let one meditate. 

Ud^ithah, the Ud, the Gi, the Tha. Iti, thus. qrnJF* Pr^nah, the Chief Prana. 
iT!f Eva, even. Ut, is ut, i. e., the syllable “ ut ’* denotes the Chief Prana. 
srr %57 Pranena, through Prana. f| Hi, because. Uttisthati, arises, this 

world originates from Prana. Vak, the goddess Sarasvati. ift: Gih, is Gl 
the*syllable “ gi ’’ denotes Sarasvati. Vachah, words, speeches. ^ Hi, 

because, frrc: Girab, are called gir. Iti, thus. Achaksate, say (the 

learned or wise) ir5ni Annam, food, vtz.^ the four-faced Brahma presiding over 
food. ^fJj^Tham, the syllable tha. Anne, in food, /. e., in Brahma Hi, 
because, Idam, this. Sarvam, all. Sthitam, subsists. 

6. Or indeed let him meditate on the various forms of 
the Lord as existing in the deities denoted by the syllables of 
the word Udgitha ; t. e., ut-gi-tha. Prana verily is “ nt ” be- 
cause this world originates (uttisthati) from Prana. Sarasvati 
is “ gi,” because the learned call speech gir. Brahma, the 
presiding deity of food, is tha ” because in Brahma, this 
whole universe subsists (sthita). — 28 

Mantra 7. 

II vs II 

fSf. Dyauh, the heaven. The Deva loka. Eva, verily. gr^Ut, is ut. 

Antariksam, the sky, the firmament, the Pitri loka. ift: Gih, gi. 
Prithivi, the earth, the Physical plane. arq^Tham, tha. Adityah, the sun. 

Evaf verily. 3!|; Ut, ut. Vayuh, the air. q^ Eva, verily. *flr: Gih, gi. 
qrt^Agnih, the fire. ^ Eva, verily. ?iq[.Tham, tha. Sama Vedah, the 

Sama Veda. qq<Eva, verily. 3q[Ut, ut. Yajur Vedah, the Yajur Veda, 

iflr: Gib, gi. ?^ik Vedah, the ^ik Veda. «rn Tham, tha. 51% Dugdhe,* 

milks out, w., gives the reward,^ The Lord as Vak or speech gives the 
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reward to the worshipper. Asmai, to him, i. e y the worshipper, 
Vagdoham, the milk of speech, t/ia., moksa, the reward of speech or the 
knowledge of the Lord, n* Yah, who, Vachah, of speech, Dohah, 

milk. Annavan, rich in food. Annadah, able to eat food. 

Bhavati, is, becomes, aj: Yat, who. Etahi, these, Evalii, thus. 

Vidvan, kifowing. Udgithaksarani, the syllables of Udgltha. 

Uplste, meditates on. Udgitha, U'dgitha. Ut-gi-tha. Iti, thus. 

7. The Lord dwelling in heaven is ut, in the sky is gi, 
and on the earth is tha. He dwelling in the snn is ut, in the 
air is gi, and in the fire is tha. He dwelling in the Sahia 
Veda is ut, in the Yajur Veda is'gi, and in the Rik Veda is 
tha. The Lord gives to him Release, which is the milk of 
speech, who thus meditates on Him. He becomes rich "in 
food, able to eat food, i.e., healthy; who knowing these thus, 
meditates on ut-gi-tha, the three syllabes of Udgitha. — 29. 

Note. — By heaven, etc., is to be understood here, the Lord dwelling in the deities 
who preside over heaven, etc. 

Mantra 8. 

^rsTT 

h c; h 

W^^JT^Atha Khalu, or indeed, Asih-samriddhih. 

fulfilment of desires. He who is the cause of the fulfilment of desires. 

Upasaranani, those which give the desired object, the various forms 
of the Lord subsisting in the Sama and other Vedas. Upasita, let one 

meditate. ^TOT Yena-samna, by what particular S^.ma Veda, Stosyan, 

praising; Syat, may be. Tat, that. ^ Sama, the Sama. 
Upadhavet, take up, t. e,y knowing Hari as the highest and residing in the 
Sama Veda ; lei him take up the particular hymn of the Sama Veda with 
which he wishes to sing the praises of the Lord. 

8. Next let him meditate on the various forms of the 
Lord as existing in the Sama Veda and which give all de- 
sires and fulfil all prayers. Let him take up that parti- 
cular Sama, with the hymn of which he wants to praise 
the Lord. — 30. 

Mantra o. ' • 

qt 

VMitii ii «. ii 
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Yasyam, in which, ^ichi, in the Rik. ^ Tam, that, 

Richam, ^ik. Yat, what. Arseyam, the Risi who saw jt first. fRt 

Tam,*that. Risim, the seer. Yam, what. Devatam, devata, the 

topic of .a hymn, the chief subject matter of a hymn. Abiiisfosyan, 

praising fully. Syat, may be. ?fT^ Tam, that. Devatam, the devata, 

the topic. Upadhavet, let know fully. 

9. Let him thoroughly know the particular Rik in 

which that Sama occurs, the particular Risi by whom it 
was composed, the particular Devata whom he is going to 
praise. — 31. * » 

Mantra lo. 

• ^ 

»f: ^ O U 

^ Yeila, by which. Chhandasa, by metre such as Gayatrl, 

Anustup, Pankti, etc. Stosyan, praising. Syat, may be. Tat, 

that. 5 ??: Chhandah, metre. Upadhavet, let him fully know, api 

Yena, by which. Stomena, tune : the particular music or tune. 

Stosyamanat Syat, is going to praise. ;r ^T»ni Tam Stomam, that tuine. 

Upadhavet, let him know fully. 

10. Let him know fully the metre in Avhich he is 
going to praise. Let him know fulty the tune in which he 
is going to sing. — 32. 

Mantra n. 

m ft ft ^? w u 

arni. Yam, what, Di^am» quarter, /. e.^ presiding deity of the quarter. 

Abhistosyan Syat, is going to praise. 5rr*l. Tam, that. 
Dinara, direction, quarter, i. e., the presiding deity of the quarter, Upa- 

dhavet, let him fully know. 

11. Let him fully know the particular deity of the 
quarter whom he is going to praise. — 33. 

^ote.— This teaches the worship of various deities and not of one Lord. Lest one 
shoijld think that the Upanisad teaches polytheism, the next mantra shows that in 
worshipping these i^hbsidi ary deities, one must never forget that the Lord is the S^ighest 
.Dhity and the Best of all ; and that honour is paid to these deities, merely as the agents* 
pf the Lord, • 
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Mantra 12. 

srft f sFm: u 

ST«r*I^^ ^^5 II ^ II 

5 ?nw^ Atmanam, ihe Supreme-Self, the Lord. Antatah, as the 

highest,/.^., Ultimate, Upasritya, having known. ^55^ Stuvita, let 

him praise (the inferior deities), K^mam, the desired objects. 

Dhyayan, reflecting, meditating ^rspTrTJ Apramattah, free from heedlessness, 
making no mistakes. Abhyasah, quickly. ^ Ha, verily. ^ Tat, 

because. Asmai, to him. Sah, that. Kamah, desire. 

Samriddhyeta, is fulfilled. Yatkamah, the man having that as his 

desire, with a strong desire. Stuvita Iti, let him praise. 

12 . Let Mm praise the inferior deities, knowing that 
the Supreme-Self is the Highest or the Ultimate. Let him 
meditate on the desired object, without heedlessness ; 
because the desires of such a worshi]3per become quickly 
fulfilled. So let him praise with a strong desire. — 34. 

Nofe.—Tlie method of getting any desire fulfilled is laid down in this verse. It 
consists, firstly, in thinking strongly of that desire without heedlessness. Secondly, in 
praising that particular deity who has jurisdiction over that desired object. Thirdly, 
knowing that all the lower devat'As are agents of the Lord and that he alone brings 
about the fulfilment of all desires. Fourthly, he must praise as a ‘‘t/ntkdma” with a 
strong desire. 

MADHYA’S COMMENTARY". 

It has already been mentioned before that the worship of the Lord in the vehicle 
of Prana is the best. It consists in realising that He is the Highest of all, and that the 
Prana is the highest vehicle. Such worship was called Adhyatmic or appertaining to 
the soul ; in other words> seeing the God in the soul. Now the Sruti describes the 
.worship of God in nature, or Adhidaivic worship of the Lord. 

The Sruti passage “ That yonder sun which shines let him meditate on the Udgitha 
in it ” has been explained by former commentators as enjoining the worship of the 
Udgitha, in the sun and that the sun is a self-luminous body. The Commentator shows 
that the sun is not a self-luminous mass, but that it owes its light to the Chief Prana 
(cosmic electricity ?) 

It is Prana, that residing in the siin, constantly gives out light 
and heat and not the latter, (the physical sun). As (when the fire enters) 
the wood (the latter; gives out heat and light, so does the sun, (when 
the PrAna enters it). 

If it is the Pr4na that really shines, and not the sun ; then why is it said,Hhat it 
rises and sets ? The Prana in the sun is a constant quantity, it never sots. To this'^he 
Oemmentator says:— ^ 

The Prtoa (Vayu) residing in the solar orb, is above all rising 
QX setting, it is only with regard to Prajas or creatures (dwelling on 
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earth) that it is said to rise or set. It is for their sake that the Chief 
Prftna sings out the praises of the Lord Janardana. 

The Commentator now explains Mantra 2. 

The Vayu (Prana) wlio is in tiie sun, is verily the same who is 
in the body of all living beings ; for it is the presence of life (Prrna) in 
the body that gives it its vital heat ; ^'and when the life departs, the body 
becomes cold,) so the heat of the sun also must be due to the presence* 
of the Prana in it. Therefore, let one worship the Lord Janardana, called 
Udgitha, both in the Prana here (within the body) and in the Prana there 
(in the solar orb) and nowhere else in order to accomplish ali bis desires 
and to obtain Release. 

Now the Commentator explains the words Svara and l^ratyasvara of the same mantra. 

The Lord Kei^ava is called Sva, because He is independant (sva- 
tantra), he who is devoted (rati) to the Ijord, i.e., the Chief Pnina, is called 
Svara or Lord-devoted, Thus svara means V%ii. It is the name of 
the Prana in the body of living beings. While Pratyasvara is the 
name of the Pnina in the sun, because it (its ray) is parallel (prati) to 
every one, for every one says or rather thinks that the sun is towards him 
(prati j. 

[The Cdmmentator now explains the Mantra 3 words “He who brings about the 
union of Prana snd Apana is Yyana.” What are these Prana and Apana ? Are they 
different aspects of the same Prana or different from it ? Since Vyana is said to be 
higher than these, both Prana and Apana, so the latter two cannot be the same as the 
Chief Prana. The Commentator explains the pentad of lower prana] : — 

The pentad of Prana (Apana, Vy<hm, Samana, Udnna) is three-fold. 
The First or the Chief Pentad consists of the Chief Prai^a, the Chief 
Apana, the Chief Vyana, the Chief Samxna and the Chief Udana. This 
highest Pentad is only another aspect of the Chief Prana. The second 
Pentad is called the Garuda Pentad, while the lowest Pentad is that 
which is known as Prana, &c., and which are the sons of the Chief Prana, 
&c. This is one division. But there is another division which is four- 
fold and not three-fold like this. It consists of (1) Prana and Apana, 
(2) Se§a and Vindra ; (3) Udana and Samana, and (4) Rudra and Indra, 
higher than this four-fold ;Pentad i§ the Vyana Vayu. Therefore, let 
cue meditate on the Supreme Lord Hari called Udgitha in this Vy4na 
.VSyu. JBecause Vii^nu residing in Vyana is the same which resides in 
■V&k,^Uk and Silman always. That one alone is also in Udgitha (a divL 
sion of the Sama J/eda) therefore all that action, namely, singing of the 
Sllma song by reciting loudly the hymns is the action of Vyana. The 
Lord called Udgitha dx^ells in the Pentad of Vyana (namely. Vak, Rik, 
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S&ma, Udgitha and Vyana). (The Lord dwells in the four, nainely, Vak, Rik, 
S&ma, and Udgitha ; in fact he is in the Vyana, which pervades these 
four ; because Vyana has Visnu within him and it pervades Vak, etc., 
therefore, Vit^nu pervades Vak^ etc). 

[The OoinmQntator now explains the words of Mantra 5, therefore the works 
which require strength are performed through Vyana.”] 

Since it performs all works of strength (virya) it is called Vyana, 
(They are performed really by the Lord dwelling in Vyana alone). There- 
fore, let onealways worship Visnu residing in Vyana (and nobody else.) 

[The question arises, are the forms of the Lord, as dwelling in these Vyana, etc., 
different, or not different ; if they are different, then the saying that “ the Lord is one 
alone in all these,” is contradicted ; if the form is not different, then the saying that 
** the names and forms are different ” is contradicted. If the Lord is different, in different 
bodies, in some his glory being less, in others great ; then the Lord would be liable to 
modification. If he is the same in every body, then His effects ought to be the same, 
every where. This dilemma, the Commentator answers thus :— ] 

The Loi'd is verily one and identical, in all times and in all objects ; 
he is unlimited (Nirvislesa or does hot 1)088688 any specific visfesa energy) 
and liis glory never increases and decreases, with the objects in which 
He may he. Still owing to the differences in His activities, He gets differ- 
ent names and forms, though He Himself is not different and is one in 
./His Full lordliness everywhere. He on account of his infinite power 
produces different results in different bodies, without himself undergoing 
any change. Tlie Lord is verily devoid of any particirlar power (Avijfesa) 
because he is All -power ; and therefore, He produces always the effects 
of particular forces, though Himself remaius unmodified and uucontami- 
nated by pleasure and pain. 

[The Commentator now explains the words “the Lord milks for him the milt of 
speech ” of Mantra 7 — .] 

He who knows Hari to be one, though dwelling in the letters of 
Udgitha, or in the vehicles of PrA.na, etc., or in the causes of the fiyfilment 
of desires, yea even in everything, verily obtains all desires. 

.The syllable lit is the name of Prana, etc., the syllable gib is Viik, 
etc., the syllable tha is food, etc., therefore, Harj is said to dwell in all 
these and consequently in Udgitha. 

[The Commentator now explains the words “ havi||; known the Highest Self let 
him praise ’’ of Mantra 12] 

The word Atvniinam of this Mantra means, the Supreme-Self. The 
word Antatah means as the Highest. Thus knowing Him everywhere, 
let one worship minor Devas (if he likes). 
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Fourth Khanba. 

Mantra i, 

il % w 

^ni.Om, the Lord, Iti, thus. Etat, this. Aksaram, Imperish- 
able. Udgitham, N^rayana. Upasita, let meditate. Om, 

Lord. Iti, tlius. ^ Hi, for. Udgayati, sings. Tasya, of him. 

OTSi«l5«llHH.Upavyakhyanam, full explanation. 

Note , — This is exactly the same as the first mantra of the Khanda First. For fuller 
word-meaning, see page 2. 

1. Om is the Lord, the Imperishable, the Udgitha, 
He must be meditated upon. Him the Udgatri sings out 
as Om. About Him is this full explanation. — 35. 

Mantra 2. 

Devah, the DevSs. % Vai, verily, Mrityoh, from death; 

from Durgd, the goddess of death (Maranat Mrityuh Itiuktd Durga) Mrityuh 
is called Durga because she destroys all ignorance, fip^: Vibhyatah, being 
afraid. ^ Trayim, the three-fold Vedas, Pravisan, entered into 

fully, i,e.f the devas being afraid of Durga, without meditating on the Lord ViSQU, 
in the deity presiding over the three-fold knowledge, (three Vedas). ^ Te, they. 
(Devas).* Chhandobhih, with metrical hymns, by means of the medita- 
tions on the Lord in Vedic hymns. Achchhadayan, covered (them- 

selves) ; they covered themselves with the armour of the Chhandas. w(jfi Yat, 
because, Ebhih, with these (hymns). Achchhadayan, covered 

themselves. Tat, therefore. Chhandasam, of the Chhandas. 

Chhandastvam, ».<?., therefor^ the hymns are called Chhandas. 

2 . The Devas verily being afraid of the Goddess 
Du^ilf, entered into the three Vedas. They covered them- 
selves with tlm metrical hymns (as if with an armour). Be- 
cause they covered themselves with these (hymns), therefore • 
the hymns are called Chhandas. — 36. 

6 
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Mantra 3. 

^ ^ ^ qfi:q^€r^ srfqTR- 

ff% I % g ^qgq; 

t mE, snTq^-“; n ^ 11 

^n^Tan, Devas concealed within the three Vidyas. ^ U, also. ?fir Tatra, 
there. g?g: Mrityuh, Durga, the goddess of death. Yatha, as. 

Matsyam, fish.^ ^<5% Udake, in the water. q-Rqq^^r Paripasyet, might observe 
(the fish catcher), ^ Evam, thus, q^qf^a; Paryapasyat, observed. Durga, the 
goddess of death is the nominative of it. Richi, in the Rik. Samni, 

in the Saman. Yajusi, in the Yajur Veda. ^ Fe, they, i.e., Devas. (Know- 
ing that Durga has found them out). 5 Nu, even, Vittva, knowing or 

seeing. Urdhvah, superior ; qualifies Devah. The phrase urdhvah 

Devah means ‘ the intelligent Devas ^ — “the Devas because they were intelli- 
gent, found out so," They were not Jjke fish who does not know its catcher. 

Richab, from the Rik. Samnah, from the Saman. ^igq’iYajusah, from 

the Yajur Veda. ^qn^Svaram, in the Chief Vayu named Svara. (Sva = Lord; 
ra = devoted); and meditated therein on the Lord called Svara, the Inde- 
pendent (Sva = self, ra = reiving; delighting), qq Eva, indeed, qrfqstnq Pravisan, 
entered : worshipped or meditated on, 

3 . As tlie bird, called the lish-catcher, might observe 
a fish in water, so Durga, the goddess of death, observed the 
Devas (covered with the metrical hymns, i.e.,) in the Rik, 
Yajus, and Saman. As the Devas Avere intelligent, so they 
knew that the goddess of death had found them out, so they 
leaving (the A^wship of Haii in the presiding deities of) the 
Rik, Yajus, and Saman, worshipped the Lord called Svara, 
the Independent, in the Chief Vayu called Svara or the Lord- 
devoted.^^ — 37. 

Mantra 4. 

3 witfcti ^ 

wrar II « n 

«iqr Yada, when. % Vai, verily, Richam, the Rib Apnoti, 

gets (learns), recites. When the people recite the Rik they add Om to those 
hymns, qjni Om, Om. hi, thus. ^ Eva, verily, Atisvarati, 




t ADEYAYA, IV KHAEEA, 5. 4^ 


pronounces. Adds or prefixes Oin to the Rik-mantra. ^ Evam, thus. . 
S^ma, the Sama Veda. He adds Om to the Saman song. ^ Evam, thus. 
Yajus, the Yajur Veda. I he hymns of the Rik, Yajus or Saman have no pro- 
tective efficacy unless preceded by the syllable Om. Therefore the japa of every 
mantra is with Om in the beginning. Esah, this, gr U, alone. PTC-* Svarah, 
the self-dependent, the independent. ^ Yat, because. Etat, this (the near- 
est of all) and therefore called Etat ^this’ or ‘nearefet.’^ET^^ Aksaram, the Imperish- 
able. Etad, this (nearest). Amritam, the Immortal. Abhayarrt, 

free from fear, (fearless); or Giver of fearlessness. ^ I'at, that Lord, 
Pravisya, (lit.) having entered (taking refuge under). Devah, the devas. 

Amritah, Immortal. Abhavan, became. 


4. Therefoi'e when one learns a Rik (stanza) he prefixes 
an Oin (to it in reciting it), so (when he sings) a Saman 
hymn, (he chants out Om first), and so (when he utters) a 
Yajus formula, (he ))ronomices first Oin). This is the In- 
dependent. Because He is the Nearest, the Iinperisliable, 
the Immortal, and the Giver of freedom from fear. The 
Devas hy entering into (and worshipping) that (Lord) be- 
came Immortal, i.e., released. — 38. 

Mantra 5. 


H ?! 


II n II 


II « II 

Sah, he. «(: Yah, who. Etat, this, t. e.^ the Lord called Om. ipf 
Evam, thus, He is the giver of Immortality to the Devas. ^^s^Vidvan, 
knowing. Aksaram, the Imperishable ; this is the name of Vifenu. 

Pranauti, praises with pranava (Om). ipfH Etat, this. ^ Eva, only, 
AksararS, Visnu. Svaram, the Lord called Svara — the Independent, the 
Delighter in (one’s) own self. Abhayani, free from fear, srwrm Pravigati, 

enters, /. e., takes refuge under, Tat, that ; viz.^ the Lord, Pravigya, 

having entered. Yat, as, Amritah, immortal. Devah, the Devas. 

^ Tat, so It is equal to tatha, as correlated to yat, yatha. Amritah, 

immortal Bhavati, becomes. 

5 . He who knowing this Lord thus (as the giver of 
immortality to the Devas) meditates on the Imperishable with 
pranava, and takes refuge under tbe Self-dependent, tbe 
Immortal and tbe Giver of freedom from fear, becomes free 
from death, just as tbe Devas became Immortal.-y39. 
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^ MADHYA’S COMMENTARY. 

(It was not mentioned before what was the fruit of worshipping the sacred syllable 
Om which is the symbol of Lord in Yayu. The ^ ruti now mentions that by such worship 
one gets release from the bondage of the samsara and a story is being related to that 
effect.) 

Ill Mantra 3 it is said the Devas entered Svara. This word Svara requires explanation 
and the Commentator therefore says: — 

Svara is tlie name of ViSnu because He takes delight (rati) in Himself 
(Sva). Vayii is called Svara because He is devoted to Sva or Visnu. Visnu 
is called Sva because He is Independent. Svara also means Vayu. Thus 
both Visnu and Vayu are called Svara : — Vij^nu because He alone is 
independent ; and Vayu, because He is devoted to Sva or the Lord. 

Admitted that l)oth Yisnu and Vayu have the names of Svara, but it does not follow 
that in Mantra 3 the entering of the Devas into Svara refers to their entrance into Vdyu 
and Visnu. For it is said there, that by entering into it, the Devas became immortal. 
This is wrong because in deep sleep (Su'^iipti) and in dissolution of the universe (Pralaya) 
all beings enter into Svara (God) and ought to become immortal. But we do not see so. 
The Commentator explains the sentence “ the Devas became immortal” of the Mantra 4 
thus 

In the Svara called the VA.yu the Devils worshipped the Svara called 
Visnu, whose another name is Om. By such worship of the Svara, in the 
Svara, the Devas obtained immortality, namely, Mukti or salvation, which 
is absence of death and the fear of death. 

In the Mantra 2, it is said the Devas were afraid of mrityu or death. The old comment- 
ators have explained the word mrityu as Yama, but this is wrong, because all devas are 
immortal and so have no fear of Yama. 

Tliei’efore the Commentator explains the Avord mrityu 

The Goddess DurgA is called mrityu because She causes death. 

Through fear of this Goddess the Devas worshipped Om and obtained 
the highest immortality, i e., Ijord Vibiiu himself. Thus in Sandhyana. 

The word Urdhvah, in Mantra 3, has been explained wrongly by old commentators. It 
really means Superior, Best ; and does not mean risen above. 

Tlie fisli does not know or recognise its catcher, but the Dev^s knew 
that Durga was their enemy and consequently, the Devf.s were certainly 
superior to fish : hence Urdhvah is an epithet of the Devas meaning they 
were possessed of great intelligence. In other words, UrdhvfhDevah mean 
“ the intelligent (lofty) Devas.” 



FIUST ADHYAYA. 

Fifth Khanda. 

Mantra i. 

w. srwft q': ^ 

li \ w 

Atha khalu, now indeed : this indicates the beginning of a 
mantra ?r; Yah, who. Udgithah, Visnu called Om. Sab, he. 

Pranavah, the pranava. Yah, who. Praijavah, the Pranava, ^r: 

Sah, He. Udgithah, the Udgitha called Visjju, i. r., the Udgitha is 

called Pranava and the Pranava is called Udgitha, there being no distinc- 
tion between Pranava and Udgitha. .^Because the followers of the Rik 
Veda chieflv use Pranava and the followers of S^ma Veda chiefly use 
Udgitha. Both words are intended for Visnu. ^ lii, thus. It indicates 
the end of the mantra. The quotation ends here. The Sruti next gives 
the etymological meaning of these two words, Pranava and Udgitha. Asau, 
this. % Vai, verily. ^rn%f* Adityal), the sun called Aditya, next the Chief 
V^yu presiding over the sun ; and lastly, the Lord Hari who is inside that 
Chief Vayu. Udgithah is Udgitha, t\ e,^ Hari who is inside that 

Chief Vayu in the sun is Udgitha, because He is sung as the most High. 

Esah, He who is inside the Clhef Vayu, the presiding deity over the sun. 
msjT* Pranavah is called also Pranava because He is superior (pra) to all ; 
because He is Leader (na) of all, and Goal (va) of all. Therefore though Udgi- 
tha was the name given to the Lord in His aspect as dwelling in man, He 
should be worshiped under that name as dwelling in the Solar Prana also. ?f|ri|t 
Om, Om called Visnu. Iti, thus, Hi, because, q^sf: Esah, Visnu who is 
inside tfle Chief Vayu, the presiding deity of the sun. Svaran, sounding, 

reciting. The Lord moves through the universe reciting His own name Om, in 
order to teach others to do the same, Eti, moves. 

1. “Now indeed” (says a Mantra) “He who is 
Udgitha is (also) Pranava, He who is Pranava is (also) Udgi- 
tha.” This Lord residing in the Solar Prana is verily Udgi- 
tha and He also is Pranava. He goes sounding? Om (to’ 
teach all creatures His Ineffable Name.) — 40. 

Note , — The meditation (worship) on Pranava and Udgitha has been mentioned already. 
But lest one should think that these two are different, the Sruti now declares their 
identity, by quoting a Mantra “ Yah Udgitha sa Pranavah, Yah Pranavah sa Udgitha.” The 
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repetition in the converse form indicates absolute co-extensiveness of these two proposi- 
tions. Otherwise their identity would not be established. To prove the identity of A 
and B we must assert not only ‘ all A is B ” but also all B is A.” 

Ho who meditates on this one syllable Om, gets one son and also gets release. 
But he who. meditates on IJdgitha as residing in these rays of the Solar Pranaf obtains 
mciny sous, as well as release. 

It has been * mentioned just no\v that by worshipping the Lord in the Solar Prana, 
the worshipper gets one son while worshipping Him in the rays of the Solar Prana, he 
obtains many sons. In order to make this statement credible, the b'ruti gives a narrative 
in the next mantra. 

Mantra 2. 

t ^ 

II ^ II 

qrT*! Etam, this ; (Visnii, who is inside the Chief Vayu, the presiding deity 
over the orb of the sun). ^ U, indeed. ^ Eva, only. fr^Abain, Kausitaki. 

Abhyagasisani, sang out fully (the praises of Visnu) worshipped 
entirely. l asmat, therefore, irif, Mama, my. c# Tvam, thou. Ekah, one 

only. 5?^% Asi, art. Iti, thus. 5 Ha, indeed, Kaiisitakih, the 

son of Kusltaka. 5# Puttram, to his son. Uvacha, said. Rasmin, 

rays ; Visnu who is inside the Chief Vayu, (the presiding deit}' over the rays of 
the sun.) ^ Tvam, thou. Parydvartaytat, do sing praises to, revolve, 

meditate or constantly revolve on the rays. iffST' Bahaval^ many. % Vai, 
indeed, then. % Pe, thy (sons), Bhavisyanti, will be. Iti, thus. 

Adhidaivatam, this is adhidaivatam fruit of the w'orship of the Lord. 

2 . “As 1 sang praises to this (aspect of the Lord) 
alone, (he., that Visnu who is inside the Chiel: Vayu, the 
presiding deity over the orh of the sun and not to that Visnu 
who is inside the Chief Vayu, the presiding deity over the 
ra^s of the sun), so I have got thee as the only son,” thife saiti 
Kausitaki to his son ; “ Do thou sing praises to (Visnu who 
is inside the Chief Vayu, the presiding deity of the rays of 
the sun), then many sons will he horn to thee.” This is the 
fruit of adhidaivata worship, (or this is the adhidaivata 
fruit of worship) — 41. 

Mantra 3. ♦ 

?r u 1 m id 

n ^ II 
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Atha-adhyatmam, now with reference to the body, Psychologi- 
cal. The fruit of worshipping the Lord in the body is now mentioned. 
Yah, who. Eva, only. ^ Ayam, this. Mukhyah, in the mouth or 

lungs ; Chief, synir' PrAnah, Prana ; the deity inside the body, Tam, in him 
(in that Chief PrAna). Udgitham, Visnu called Udgitha. UpAsita, 

let one meditate upon, gsffii Om, Om. ^ Iti, thus. f| Hi, because, ijq*: Esah, 
He, ^TOlSvaran, reciting, sounding. ^ Eti, moves, goes. 

3. Let him meditate on Yisnii as Udgitha presiding in 
the Chief Prana, in the mouth, for reciting Oni moves Visnu. 
This is adhyatma (psychological).— 42. 

Note . — The sentence “ indeed, He who is Udgitha is Pranava, Ho who is Pranava 

is Udgitha ” is fartliei* explained in thi.s mantra. That sentence should be read as a part 
of tl^is mantra also. 

Mantra 4. 

!rn!n'«3R# 1 

ij^fil^Etam, this, gr U, indeed, trq- Eva, alone ^ Aham, 1. 
AbhygAsisam, sang fully out (the praises of Visnu). TasmAt, therefore. 

Tvam, thou. Mama, of me. Ekah, one only. Asi, art. 

Iti, this. ^ Ha, indeed. Kausitakih, the son of Kusitaka. 

Puttram, to his son. UvAcha, said. PrAnan, the pranas (vie,, Visnu 

as dwelling in many senses). ^ Tvam, thou. BhtjmAnam, great, full 

of all qualities. Abhigayatat, fully sing out. 

4. “ I sang praises to this (Visnu in the Chief Prana) 
alone ; therefore, thon art my only son,” said Kausitaki to 
his son. “ But sing thon fully the praises of the Infinite 
Lord, in all the Pr^as, for thereby verily many sons will he 
born to thee.” — 43. 

Mantra 5. 

w VI « 


II ^ II 
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* Wr Atha Khalu, now indeed; this indicates the beginning of a 
tnantra, Yah,vVi) irirlr^r: U.igithah, (Visnu called Om). W* Sah, he. 
sWR: Praiiavab, the Pranava. Yah, who. jnsrf: Prana v ah, the Pranava. 

Sah, he. Udgithab, the Udgitha ; called Visnu, t. e., the JJdgitha 

is called Pranava, and the Pranava is called Udgitha ; there being no distinction 
between Pranava and Udgitha, because the followers of the Rik-Veda chiefly 
use Pranava and the followers of the Sama-Veda chiefly use Udgitha. Both 
words are intended for Visnu. 5?^ Iti, thus ; this word is used to denote the 
end of the mantras quotation. Hotrisadanat, from (meditating on) 

Hotri-sadana ; meditating on tlie Lord Visnu who presides over the fire, f Ha, 
verily. Eva, even, Api, also, Durudgitam, incorrect singing, 

mistake. Anusamaiiarati, rectifies. Iti, thus. 

Anusaniaharati, rectifies, Iti, thus, 

5 . He who knows that the Pranava is the Udgitha 
and the Udgitha is the Pranava, i.e., there is no distinction 
between Pranava and Udgitha, meditating on the Lord 
who presides over the fire, rectifies the mistakes, i.c., rectifies 
the mistakes of wrong singing. — 44. 

Note.—The old commentators have explained the word Hotpi Sadanat as “rites 
appertaining to the Hotri priest ” and they mean that he rectifies the evil effects of 
wrong singing from the works done by the Hotri priest. This is wrong. It means ‘ the 
refuge of the Hotri j)riost, i.e,, fire, the Lord dwelling in the fire is said to be ‘ Hotfi 
Sadana.’ The force of the ablative case indicates that a word like DhydtvS is understood 
here. This verse teaches the meditation in order to remove the sin caused by wrong 
singing through mistake or heedlessness, or dropping proper accent. 

MADHVA’H COMMENTARY. 

Having described the worship of the Supreme Lord, called the Udgitha, in the 
Chief Prdiia, both psychologically, and cosmologically, this Khanrla relates a story as 
to the fruit of the worship. Having recited a Text showing the identity of Pranava and 
Udgitha, and having answered tlie doubt as to what is Udgitha and what is Pranava, 
this KhariLla mentions the fact that the Lord in the Solar Prana is botli* Udgitha 
and Pranava:— 

The Vnyii resides in the Sun, (in his one aspect) ; and Hari, the 
Lord, resides in such Vayu and is called Pranava, because He is the 
highest (pra) ; because He is the Leader of all (netri) ; because He is the 
goal (va) of all. The Lord is called Udgitha, because He is praised or 
sung (giya) loudly or highly or as the best of all (uchchaib.) He is the 
highest of all persons, called the Purusottama. He who dwells ^within 
the Prana in this body, He is verily (the Lord Hari called Pranava ^and 
the Udgitha.) In this body, constantly reciting Om, He k the Lord that 
moves in all, therefore, meditating on this One Imperishable Lord, one 
obtains one son and gets salvation. He who meditates on Him in the 
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rai/s of the Prana, gets^motti/ sons and also salvation ; therefore let him 
meditate thus on tlie Supreme. 

The phrase “ praise the great Prana the Bhumanani ” in the Mantra 4, does not mean 
that Praim is the iihhma : —a mistake, which has been made by older commentators ; 
therefore, the Commentator says : — 

Let him praise the Lord of all, as Bhuma, the Infinite, the Full ; in 
the Prana or as dwelling in the Pracia. 

Though in the Sruti the word Abhigayatat is in third person singular, yet it must 
be explained as in the second person, because the word Tvam or Thou precedes it. 
Hence the Oominentator has explained this word in the second person by using.— 

“ Abliigaya ” “ Sing Thou or Ye,”, the Infinite as residing in the 
Prana. 

In the Mantra 5, tlie words Hotri-Sadanat, etc., have been explained by former Com- 
mentators as “ sitting from the seat of the Hot^i Priest he rectifies any mistakes commit- 
ted by the Udgatri Priest, if ho has sung wrongly.” This explanation is incorrect. 
The word Dur Udgitam Aiiusamaharati do not mean rectifies the mistake of wrong 
singing, but it means makes it propitious or favourable, so that this wrong singing may 
not produce evil effect but may become favourable. This He does by meditation on the 
Lord. 

The word llotii Sudaiia means the Lord dwelling in Agni, which 
is the Sadana or Home or refuge of the Hotri priest.” By meditating 
on this Lord dwelling in the fire, and called a dweller-iii-the-Home-of-the- 
Hoti'i-priest, He makes mistakes turn out to be no mistakes. As we find 
in the Traividya : — 

He removes the evil effects of wrong singing by meditating on the 
Lord, the Supreme Hari, as residing in fire ; therefore, let one meditate 
always on the Lord, as dwelling in the fire. 



FIRST ADHYAYA. 

Sixth Khanda. 

Mantra i. 

?nTr ssm TOit- 

ssjvi^^mT II % II 

f!f| lyatn, this earth, I. «, the deity presiding over the earth. ^ Eva, 
only, indeed, Rik, named ^ik, Sarasvati, presiding over the B^ik and per- 
vading the earth, Agnih, fire, the deity of fire, pervading fire and named 

Agni. ^fpr Sama, the presiding deity of Saman called also Saman, i.e., Vayu. 
Wil Tat, that. ijfpjEtat, this, (Saman, pervading fire and called fire). 

Etasyara, in this (earth, in this Sarasvati pervading tlie earth), ^jflr Richi, 
in the Rik. Adhyudham, rests, is refuged. For it is a well-known fact 

that fire rests on earth, i. e., manifests itself through matter. If there is no solid 
matter, the heat radiation is not manifested Tasmat, therefore; because 

these two are so related. 951% Richi, in the Rik. Adhyut^ham, refuged. 

^ Sama, the Saman. Giyate, is sung ; even the exoteric Saman, the 

hymns of the Sama-Veda are sung as based on the mantras of the Rig-Veda, 
by the singers of the Sama-Veda. The matrix of the Sama-Veda is the Ilig- 
Veda. lyam, this earth, qf Eva, indeed, Sa, Sa, the syllable. 

Agnih, fire. Amah, Ama, the syllable, ffij Tat, this (makes), ^ Sama, 
the Saman. 

1. (The Devi Sarasvati called) Rik verily (pervades) 
this (earth) (the Deva Yayu called) Saman (pervades) fire ; 
thus this (fire is seen to) rest on that (earth) ; therefore, 
the Saman is sung as resting on the Rik. Sa is this .earth, 
and Ama is fire and that mak^s Sama. — 45. 

Note.*— Separately Sarasvati and Vayu have their places in earth and fire ; and are 
sej^arately known by those names, but when combined, they give rise to a single body, 
a deity called Ardhauari. Of this Ardhanari or androgynous Being (Adonai ?) the 
Sarasvati part is called, Sa, the Vayu part is called Ama. This Ardhanari rests also in 
earth and fire; the Sarasvati part is called Sa, because it is Sara or essence; the 
Viyu part is called Ama (a = not, ma = measured) ; because it is “unmeasured/’ Thus 
Sima would mean “ illimitable essence.” 

Mantra 2. 
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^ Next the Commentator explains the five sentences (1) Sa is this earth, and Ama is fire, 
ete., (2) Sa is the sky and Ama the air, (3) Sa is heaven and Ama the jsun, (4) Sa fs the stars 
and Ama the moon, (5) is the white light of the Sun and Ama the dark ray of the Sun. 

The goddess Vak is verily called Sa, the ivife ; while prana is called 
Ama or husband. Thus these two, as a pair, get the single name of 
Saman (thus Saman is a collective name denoting Prana and Viik joined 
indissolubly.) 

This describes the Ardhanari form of Vayu which is half male and half female. As 
says a verse “ Vayu is sometimes described as a dual entity, half male and half female.” 

The Commentator next explains the five passages “ this Saman rests on that Rik 
, . . Therefore Saman is seen resting on the Utik.” 

Therefore, verily this Sama Veda is described as consisting of both 
Rik and Saman verses (verses to be sung and verses to be merely recited.) 

Vayu, the deity of Saman, dwells in Agni or fire, and Sarasvati, the deity of Bik 
dwells in earth, and thus Saman rests on that Bik, therefore this Saman is described as 
consisting of both Bik and Saman. 

The Commentator next explains the Sruti text. “ Now with reference to the body. 
Bik is speech, Saman breath, etc.” 

These two Vak and Prana, thus reside always in speech (eye, ear, 
the white light of the eye, the pereou in the eye, the breath, the self, the 
mind, the blue light, etc.) 

The Commentator next explains the two verses “ that golden person who is seen 
within the Sun ” and “ in the person who is seen in the eye. ” These two verses apparent- 
ly mean that the Lord is in the Sun and in the eye. The Commentator removes this 
misconception : — 

The Lord Vii^nu is inside these two (Vak and Prana). The Lord 
Vi§nu is inside of V^yu, which pervades the Sun ; and inside of Sarasvati 
(that prevades the eye.) 

The Commentator next explains the phrase Bik and Saman are his Gesnau.” The 
word Ge§nau has been explained as ” joints ” by old commentators. This erroneous inter- 
pretation is set aside : — 

-And these two (V&k and Prana) are (his panegyrists, the singer of 
his praises). His ministrels. 

Thus Gef nau means the two singers of praises, two ministrels, and not two ‘joints/ 
They sing his praises, through the hymns of the Bik and the Sama Vedas ; and therefore, 
they are called ge§nau or ministrels. The Commentator next explains the phrase His 
name is Ut, because He has risen above all evil. 

He is higher than Rik and Saman, therefore He alone is called Ut or 
the Most High (Ut Uchcha) and above all sins. This is in Satatva. 

The whole of the above metrical commentary is from a book called Satatva. In 
Mantr j^lixth, Khanda Sixth, we find Whose eyes are like Kapyasa lotus. ” The word 
Kapydsa has been taken by old commentators to mean ‘monkey (kapi) seat (4sa);^ namely, 
of the colour of monkey’s haunches. This is wrong. The Commentator explains this 
word thus * * 

Tbe word KapyAsa means fresh-stalk-seated, naftuely unfaded. Whoso 
eyes are like fresh red lotus. 
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. Ka means water, Pi means drink, Kapi means the stalk through which water is drunk 
and Asa is Seat, so the whole word Kapyasa means *a flower seated on the stalk that still 
drinks water, L e., which has not faded and fallen away from its stalk.’ 

He is in the Sun and He is in the eyes as well. 

In the Mantras 7 and 8 of Klianda 7 occur some words which have been wrongly inter- 
preted by old couimentators as “ He obtains through the one the worlds beyond that, and 
the wishes of the Devas, and He obtains through the other the worlds beneath that, and 
the wishes of the men.” This would mean as if the singer of the Udgitha obtained both 
tihe divine and human wishes and worlds. The Commentator corrects this wrong notion. 

He wlio is the singer of that Visnu may (can) give heavenly and 
human desires (to others) if lie is a human being ; but if (such a singer) is 
Vayu himself, he gives salvation, even both to gods and men ; therefore, 
Va5m is the chief UdgatA.. 

In the previous passage it was mentioned that Vayu is the ministrel singing the 
praises of the Lord. Thus Ho is the principal Udgata, This Vayu gives salvation te men 
and gods both, for He is the chief singer of the Lord and His most-beloved. While a 
human UdgjUa can never give salvation, but through the magic of his singing can ac- 
complish the desires of his yajanians by procuring all heavenly objects of desire for them. 

In Mantra 8 Khaiula 6 it is said the tiik and Saman are his joints, and therefore he is 
Udgitha. The force of “therefore” is not very clear here. So the Commentator, explains it. 

Tlierefore He is called Udgitlia, because He is high (ut) and because 
he is sung (giyate), i c., He is sung as the .Most High. 

This is another etymology of the word Udgitha. 



FIRST ADHYAYA. 

Seventh Khanda. 

Mantra i. 

^ wsTTWtssrvTfijjn: ii^ii 

^ Atha, now. Adliyatmam, psychological. Vak, speech, 

the devi Sarasvati presiding over tlie organ of speech, Eva, indeed. 

Rik, the Rik, /. e.y the Sarasvati presiding (deity) over the Rik, and named 
Ilik, the presiding deity of the earth, srrtiri Pranah, the breath of respiration, 
the deva Vayu dwelling in the air of breath. Sama, the presiding deity 

of S^man called also S^man. ^ Tat, that, Etat, this, Etasy^m, 

in this earth. Richi, in the Rik. Adhyudham, l ests, is supported. 

^TT*? Sama, the Saman. Giyate, is sung Vak, the presiding deity 

of the speech, ijf Eva, indeed. ^ Sa, is Sa. Prana);, as breath dwelling 

in Pr^na. Amah is called /\ma. rff Tat, that. Sama, (makes) Sama. 

1. Now the psychological. (The Devi Sarasvati 
called) Rik (pervades the organ of) speech, (the Deva Vayu 
called) Saman (pervades the organ of) respiration. Thus 
respiration is seen to rest on (the organ of) speech ; therefore, 
the Saman is sung as resting on the Rik. Sa is (the organ 
of) speech and Ama is (the organ of) respiration. That 
makes Sdma. — 53. 

Note.— The Cosmic forms of Rik, Saman, have already been described, this 
Khanda describes the psychological form of these Devatas, and ends with the worship 
of the Cdgitha—the Most High, 

Mantra 2. 

Chaksuh, eye, the devi Sarasvati residing in the organ of sight. 
^ Eva, indeed, Rik, the Rik, ». e., Sarasvati residing in the Rik. •nw 
Atm^he Self, Jivatma, the individual Self: residing in the Jivatma. OT>r 
Sama, the presiding deity of Saman, called also Saman. Tat, that, tpj 
Etat, this, Etasyam, in this. Riehi, in the Rik. Adhya- 

dham, rests, refuged. ?ir»f Sama, the Saman. Tasmat, therefore, 

kichi, in the Rik. Adhyadham, resting. Sama, the . Saman. 
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Giyate, is sjung. ^b(^: Chaksuh, the eye, the Devi Sarasvati residing in the 
organ of sight. Eva, indeed. ^ Sa (is) Sa. Atma, the Jivatma. 

Amah, (is) Ama. ffjj Tat, that. Sania, (makes) Saman. 

2. (The Devi Sarasvati risiding in) the eye is Called 
Rik, and (Vayu residing in the J iva) is Sama ; this Sama 
is seen to rest on the Rik ; therefore, the Sama is snng 
as resting on the Rik. Sa is the eye and Ama the Jiva; 
that makes Sama. — 54. 

Mantra 3. 

Srotrani, ear, Sarasvati residing in the organ of hearing, Eva, 
indeed. s|j^ I^ik, the I?.ik, i.e , Sarasvati residing in the ^lik. Manah, 

mind, Vayu residing in mind. ?fpf Sama, the presiding deity of Saman. 

Tat, that. Etat, this. !y?r?*ir Etasyarn, in this. ii|i% Richi, in I-lik. 

msgjr Adhyutjham, rests, refuged. t!rr»r Sama, the Saman. Tasraat, 

therefore. ^Psr I?.ichi, in I^ik. Adhyadham, resting, refuged. ^ypT Sama, 

the Saman. Giyate, is sung, ^rotram, the ear ; Sarasvati residing 

in the organ of hearing. ^ Eva, indeed. Sa, (is called) Sa. «th* Manah, the 
mind, Amah (is called) Ama. Tat, that, Sama (makes) Saman. 

3. (The Devi Sarasvati residing in) the ear is 
called Rik, and (the Vayu residing in) the mind is called 
Sama ; this Sama is seen to rest on that Rik ; therefore, 
the Sama is sung as resting on the Rik. Sa is the ear and 
Ama is the mind. That makes Sama. — 55. 

Mantra 4. 

5m w: Ipfv-j, m fwir 

fm mm <iT! i?»i 

ii « ii 

^ Atha, now. Yat, what, Etad, this. AksnaV, of fho eye. 

^uklam Bhah, the white light, tejas. Sa, she. , ipr Eva, indeed, 
'.^rasvatl residing in that, ^ik, ^ik. Atha Yat, now what. »IW 

IWff: Nllara Parah Kris^ah, deep blue or black. Tat Sama, That 

'is Saman, Vayu residing in that is saman. The rest as above. 
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4. (Now the Devi Sarasvati residing in) the white 
light of the eye is indeed J^ik ; again (the Deva Vayu residing 
in) the blue exceeding dark light of the eye is Saman. This 
Saraah is refuged in that Rik. Therefore the Sainands sung 
as refuged in the Rik. Sa is (Sarasvati in) the v'hite light of 
the eye, Ama is (Vayu in) the blue exceeding dark light, and 
that makes Sania. — 56. 

Mantra 5. 

5 ^ « EEK5itr 

wm ?Rrm ii y « 

Atha, now. Yah, who. Esah, tljis. Antar, inside, interior. 

Aksini, in the eye. 5^: Purusah, person. Drigyate, is seen (in 

meditation) ; ^ Sa, she ; here feminine is used because Rik is feminine, it 
qualifies Rik. Rik, the Rik, because He is all-knowledge, Tat, He, 

That. ^ Sama, Saman, because he is always the sawe. Tat, He, that. 

Uktham,h ymns to be recited ; as Saman are sung, and Yajus are muttered. 
'Phe God is called uktha, because He raises or elevates all from iheir sins, 
utthapakatvat. ^ Tat, He, that. Yajus, called Yajus, 

because He is adorable yajyasvarQpatvat. Tat, He, that, 

nfl Brahma called Brahman, because He is all full pQrnarOpatvat. 

^ Tasya, His. Etasya, of this. ^ Tat-eva, this verily, the same. 35^ 

Rfipam, form, irq Yat, which. Amusya, of that, vts;., of the Person in the 

sun. ^ Rfipam, form. Yau, who two. Amusya of Him. Gesnau, 

two singers, viz.^ Sarasvati and Vayu, the ministrels. tit Tau, they two. 

Gesnau, two singers, the two ministrels. Yat, what. N^ma, is name, 

Ut. Tat, that, Nama, name, i.e.^ His name. 

5. Now the Person that is seen in the eye is All-wise/ 
All-harmonious and Uplifter of all (or Wisdom, Equality and 
Veneration). He is All-adorable, He is All-full. The form 
of that Person in the eye is the same as the form of the other 
Person in the sun, the ministrels of the one are the ministrels 
of the other, the name “ Ut ” of the one, is the name of the 
other. — 57. 

^ Mantra 6. 

(3 Hq ^ % JigyjShlHHi ^ 
^ qriiWT ne®, ri % ’sRw; ill^TI 
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Sah, he. lyq: Esah, this, the Lord in the eye. ^ Ye, which. ^ Cha, 
and. Etasmat, from this eye, physical. Arvahchah, downwards, 

lower. Lokah, worlds, vtz,^ Patala, &c. Tcsam, of them. Cha, and, |i& 
Iste, rules. He is the Lord of them also ^TRHT Manusya-kamanam, object 
desired by men. ‘?r Cha iti, and this, 51% Iti, thus. It Shows the end of the 
description of Lord's epithets, Tat, therefore, in order that the Lord may give 
desired objects to mankind and because He is competent to give such objects. 
% Ye, who. Ime, these, secular singers. Vinayam, on the lyre, harp, 

Gayanti, sing (in the presence of kings, etc.) Etam, Him. I'he Lord 
in the eye. % Te, they, Gayanti, sing Tasmat, therefore, because 

they are the musicians of the Lord. % Te, they, Dhana-sanayah, 

obtainers of wealth. 

6. He is (the Lord) who rules the worlds beneath (the 
physical), and awards all the wishes of men. Therefore all 
who sing on the (harp before kings really) sing to Him, and 
thus from Him really they obtain all wealth (though out- 
wardly the human king, &c., gives it). — 58. 

Mantra 7. 

fra U JIF# 

^ Atha, now. Yah, who (the Udgat§) : Etat, this, viz.^ the adhi- 

daivata and adhyatma aspects of God in the Sarasvati and Vayu p)ervading the 
sun and the eye, qt Evam, thus. f^fr 5 | Vidvan, knowing, Sama, the 

Sama hymns. iTl^ Gayati, sings, Ubhau, both, i e., the Lord in the 
sun and in the eye. Sab, he. Gayati, sings out (not through his own 

power but through the Lord), Sah, he. ^5^ Amuna, by that, i. according 
to the grace of the Lord or through the impulsion of the Lord: because He wills 
it so and inspires him to it. Eva, verily, Sah, he. q^: Esah, this 
(singer of the laud to the Lord), Ye, which. ^ Cha, and. Amusmat, 

from that, i. e.^ above the antariksa loka. Parahchah, the higher, Sic. 

Lokah, lokas, worlds, heavens like Svarga, &c., Vaikuntha, See. ffTJjlan, 
those. ^ Cha, and, not only this world but the higher worlds, objects desired 
by Devas, etc. Apnoti, obtains : that is by his singing he causes the 

deserving to obtain them. Devakaman, objects desired by Devas. ^ 

Cha, and, not only in this world but in the higher worlds also. 

7. Now he who knowing this (viz., adhidaivata, and 
adhyatma aspects of the Lord) sings a Saman, sings to both 
(adhyatma and adhidaivata, that is to the Person in the sun 
and to the Person in the eye) He verily sings (as inspired) by 
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him, and obtains, (through the grace of the Lord) the 
worlds beyond that and the wishes of the Devas (for his 
Yajamanas). — 59. 

* # Mantras 8 and 9. 

u =: 11 

^ M ?. n 

II ^ II 

Atba, now. Anena, by this, viz ^ through the grace of the Lord 

dwelling in the eye. ij€r Eva, indeed, only, q Ye, which. ^ Cha, and. 

Etasmat, from this, v^z.^ the physical plane. Arvahchah, lower, down- 
wards. Lokah, worlds. them. ^TTRtf^ Apnoti, obtains, procures 

for his Yajam/^-nas. Manusya-kam^n, desires of men. Tasm^t, 

therefore. ;5 f U, ha, indeed. Evamvit, thus knowing, he who knows 

thus (the great power of the Udgat^). gnfRTf Udgata, the Udg^tri singer. 

BrOyat should say, (to his Yajamana). ^5 Kam, what. % Te, thy. 

Kamain, wish, desire. AgayAni, may I sing out. f|% Iti, thus. 

Hi, because, ^ Eva, verily. Kamag^nasya, of the desire-song, 

vtz,, the song by which desired objects are obtained, Iste, rules. (VfiOr To, 
rule, to be capable of accomplishing). Yah, who. Evam, thus. 

Vidv^n, knowing, S^ma, the Saman. iTRf^ Gayati, sings out. ^ 

Saiiia gayati, the Sama sings out. 

8. Now through this alone (i. e., through the grace 
of the Lord dwelling in the eye) he obtains all the lower 
worlds and the desires of human beings. Therefore, the 
Udgatri who knows this should say (to his yajamana) “To 
accomplish what particular desire of yours, shall 1 sing out.” 
For he, who knowing this, sings out the Saman, is able to 
accomplish the desires (of his Yajamana) through his song, 
yea, through his song. — 60. 

Note ,- — There are two Udgatpis in this world, the divine and the human. The divine 
Udg^tfi^s Vayu himself, called the Chief Prana. He by his songs accomplishes the 
desires of the angels of heaven and all the higher worlds are under his jurisdiction. The 
human Udg4tpi is th^ knower of the S4ma-Vedaj the true priest who knows how to 
praise the Lord. The prayer of such a priest is heard by the I^rd| and he accomplishei| 
the desires of his Yajamanas or congregation. 
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A human Udgatfi can lead his fold only up to the Svarga-loka. The divine Udg^tfi 
leads the men and the Devas above the Svargadoka. For the principal tJdg4t4 of the 
Iiord is V4yu ; the subordinate Udg4t&s are human beings, holy men, Masters of wisdom 
and compassion* 

MADHYA’S COMMENTARY. 

In the passage the eye is even Rik, the Atman is Saman,” the word Atman has 
been explained by some as the ^ Shadow-self.*’ This explanation is wrong, and, therefore 
the Commentator says 

Tlie Atman here means the Jiva Atman — the individual soul (not 
the shadow-self). 

How do you get this meaning ? Can not the meaning given by Sankara be also valid ? 
To this the Commentator replies by quoting an authority 

It is thus written in the Manasa : — “Sarasvati verily dwells in the 
eye, and Vayu is said to dwell in the Jiva ; thus knowing these two Devas, 
let one meditate alwaj^s on the Lord Hari as dwelling in these two.'' 

It has been said in the Mantras 1.6.6 and 1.7.5. — “ Now that golden Person who is seen 
within the sun” and ” now the Person who is seen in the eye ” are one and refer to God 
and mean that God is visible. An objector says ‘ this is not right. For God is not seen 
by the eyes, and there are many texts which declare Him to be invisible. Therefore these 
two verses are opposed to the general teaching of the Upanisads.* The Commentator 
answers this objection thus 

So also : — He who is seen by the eye of wisdom (not ordinary 
sight but by the vision of the illumined sage) as residing in the sun and 
in tlie eye, is the sole Monarch, (the one Lord) ; called Rik because He is 
All-wisdom; called Samau because He is equal to all (He makes no 
distinction of races or of individuals) or He is Equality itself (or He is 
same always) ; He is callevl Uktham, because He is the Up-lifter of all 
(sinners, or animating all) ; He is called Yajus because He lias the 
essential nature of being worthy of worship namely Adorable, and lastly, 
He is called Brahman, because He is Full of all attributes. Thus all 
names belong to Him and He is called by all terms." 

The above also explains the verse is Rik, He is Samau, He is Yajus, He is 
Brahman.” It does not mean that He is Rig Veda, etc., or that He is the presiding deity of 
Rig Veda, etc. These words are to be taken in their etymological sense here. The word 
Rik comes from the ^71 ‘ know,’ ‘ to go’ ; and so Rik means wisdom. S4man comes from 
the word Sdma meaning ‘ same’ ; and hence equality. The word Yajus comes from the 
y/Yaj * to sacrifice,’ ‘ to worship’ ; hence Yajus means worshipful, adorable, sacred. The 
word Brahman comes from the ^/Bpib ‘ to grow,’ ‘ to increase’ ; therefore, the word Brah- 
man means ‘ fully grown,’ * fall,’ * infinite.* Thus the above two sentences do not apply to 
any ^iva, whether dwelling in the sun, or in the eye ; but to the Supreme Lord Himself. 
Had it applied to Jiva, then the next sentence would not be appropriate, which says “ He 
the golden Person in the sun is the Lord of the worlds beyond the sun and of Ail wishes 
of the Devas ; and He the Person in the eye is the Lord of the worlds beneath and of all 
, wishes of men.” For though it may be said that some Jiva may be so highly evolved, that 
he may become the Lord of the worlds beyond the sun, yet there is iio J?va who }s TfO|^ 
^ pf tho wor^s beneath, namely, of PAms, 
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Another objection is raised, if the Lord is the Ruler of the worlds beyond the sun, 
how can He be said to be the Ruler of the worlds beneath the earth, namely x>f Patala ; 
if He is light how can you call him darkness ; if He is Lord of Heaven, how can He be 
the Lord of Hell ? To this the Commentator says 

So ■ also : — “ A% one Visnu is called both the Lord of Badarik^i. 
(Badarik& Natha) as well as the Lord of Dvarika (DvarikS. Latha), so here 
also, He is called both the Lord of the regions above the sun, and of 
those below the earth.” 



FinST ADHYAYA. 

Eighth Khanda. 

Mantra i. 

IT^f^Ufrl % t fWT; 

^ ^ 51^ ffk M n> 

Trayah, three, f Ha. Udgithe, in Udgitha, in the matter of the 

knowledge of the Lord called Udgitha. Kusalah, skilful, well versed. 

BabhOvuh, were. firoT^: Silakah, named Silaka. ^TT g TT f gT- ^al^vatyah, born 
in S^lavati. Chaikitayanah, descendant of Chaikitayana. 

D^lbhyah, of Dalbha gotra, or named Dalbhya. Pravahanah, named 

Prav^hana. ^%T^: Jaibilih, descendant of Jibila. hi, thus. % Te, they. 
3751 Uchuh, said to each other, Udgithe, in Udgitha. % Vai, verily. 

Kusalah, skilful, well versed, w Smah, (we) are. ^ Hanta, if you 
give permission, then, Udgithe, in Udgitha, oFii ^’7 Katham, discussion, 

story like the stories of holy men free from passion, Vad^mah, we 

speak, hi, thus. 

1. There were three men well vereed in Udgitha, 
viz.y {!^ilaka born in ^^alavati, Chaikit^ana of Dalbhya gotra, 
and Pravahana, descendant of Jaibila. They said to each 
other ‘‘We are well skilled in Udgitha, let ns have a talk 
about Udgitha.’’ — 61. 

Mantra 2. 

fftn Tatha, all right, let it be so. ^ hi, thus, f Ha, verily. 
Samupavivii^uh, sat down. ?f! Sah he. 5 Ha, verily. jptTS'T: Pravdhanah, 
named Pravihana Jaibilih, descendant of Jibila. Uvadia, said 

(to the other two). vnw^.Bhagavantau, you two respected Sirs. ^ Agre, 
first. TOR? Vadatam, say. Brahmapayoh, of two Brahniapas. This 

shows that Pravahana was a Ksatriya. Vadaloh, saying, Vachaw, 

speaking, word. ^rcsyami, 1 will hear. 51% Iti, thus. 

2. They said ‘ let it be so ’ ; and sat^ down. Then 
Prav^ana Jaibili said “ You two, respected sirs, speak out 
first, for I wish to hear what two Brahmanas have to say.” — 62. 
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Mantra 2.- (continued) 

w.ifearjjfe u !( II 

9: Sah, be. laka ^aiavatya). 5 Ha, verily. f^SR: RtRSTW/ l^ilakah 
^dlavatyah, called ^ilaka ^alivatya. Cliaikitayanam Dalbhyam, 

to Cliaikitayana Daibbya. 3^1^ UvScba, said, gsff Haiua, well, if you permit, 
iben. RfTwa, toyou. Pricbcbliani, let me ask. Iti, thus, fcgr 

Ffidicbba, ask. 31% lii, thus, f H.a, indeed. 33P«r Uvaeba, said (Ddtbliya). 


2. Then tsilaka (Salavutva 
Dalbhya, “ Ayith yonr permission 1 
said Dalbhya.— 03. 

Mantua 3. 


said I 0 (diaikilayana 
n il] ask you.” “ Ask,” 


ftfri stuff f ft srriffR ffir Jn%ft5i?rftft ftfft- 

ff>r nftfttffn fft ftffR ii ^ ii 


^ Ka, what, Samnah, of Sanian, namely of Fire, the presiding 

deity of Stoan and called also Sanian, because it equally (Sliny^t) burns 
that which is good and auspicious, and which is bad and inauspicious. irRr; 
Gatih, goal, the end reached by Agni when he gets miikti. Iti, thus 

Svarah, Varuna, sva = Visnii, ra = he who takes delight in; in whom Visnu 
tates delight, Varuna. f|% Iti, thus ^ Ha, itideed. Uv^cha, said. 

Svarasya, of svara. ^ Ka, what, Gatib. goal. Iti, thus, 

Pranah, the sun, because by h^s rising be regulates (pranetri) the world, and 
because he presides over lower prana, Iti, thus. ^ Ha, indeed. ^fr<r 

Uv^cha, said, Pranasya, of Prana. SRf Ka, what, in^: Gatih, goal. 

hi, thus, Annani, Daksa, because he was eafeti (opposed as an enemy) 

by I^udra and because he is the presiding deity of food. fi% hi, thus, f Ha^ 
indeed, Uvacha, said, Annasya, ^ K^, fn%: Gatih, what is 

thcgial of aunam or Daksi. Apah, water. ^ hi, f Ha, Uvacha, 

he replied. Apah means Indra, because he fully protects all (A-palana) and 
because he is the presiding deity of water. 

3 . “ In what does Agni merge in moksa,” ? “In 

Varaaia,” he answered. “In what does Varuaa merge”? 
“ In Surya.” , '* In what does Surya merge.” ? “ In Dak^,” 

he replied . “In what d oes Daksa m erge . ” ? “In Indra, ” he ‘ 
answered. — 64. 
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Mantua 4. 


finr ^ 5fNB fftr 

^ nfirR:^ st ¥i 

r; «r?T% ii«ii 


ISHTF ^ Apam ka gatih iti, what is the goal of Indra. 

Asau. lokah, f rW ^ Iti ha uvacha, he said, ^thatLoka 01 the Light, or 

Intelligence or iliuminator (IL-loka) dwelling in Asu, the chief Prana.’’ Asau 
lokah, therefore, means * he who dwells in Asu or life, and is illuminator (loka) ; 
the name of Rudra.* Asau loka does also mean ‘ that world,’ or ‘ heaven,’ 
because Rudra is the presiding deity of ‘that world.’ 

Amusya lokasya ka gatih, what is the goal of Rudra. Iti, thus. ?t Na, 
not. Svargam, Rudra. Svar is the name of Vayu or Chief Life ; so called 

because he takes delight in sva or independent or Visnu. He who takes delight 
in Visnu is called Vayu or Svar, he who goes (ga=*gachchhati) to svar or V^yu 
in mukti is called Svarga (svar merging). It is thus the name of Rudra. 
Lokam, the light or illuminator, the luminous. Atinayet, carry beyond, 

transcend. 5!%f5fr^Iti ha Uvacha, he said, let know one think that 
there is any being higher than Rudra. Though the Risi Daibhya knew that 
Hari is higher than Rudra, yet he calls Rudra here the highest, in order to 
bring out, through discussion, the Glory of Hari. Svargam, to Rudra. 

Vayam, we. ^fgRflr Lokam, the luminous. S^ma, the Saman, the Sama 
Veda. Abhi-sam-sth4pa\ Amah, we know as establishing the 

worship or expounding the worship of Rudra. Svarga-samsiavam, 

the extoller of Rudra, the presiding deity of svarga. f| Hi, because. 
S^ma, Saman. Iti, ffS thus. 

4. “In what does Indra merge, in inoksa y” He re- 
plied “ in Rndra, (the Intelligence that merges in Life or 
Prana, and is the presiding deity of svarga).” “ In what does 
Rudra merge ?” He re23lied : “ let no man think, that there is 
any higher than Rudra, for we recognise that the Sama 
Veda ex]30iinds Rudra alone, because its hymns are songs 
in praise of Rudra alone.”--65. 

Mantra 5. 

^ II V 11 
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Tam, him. ? "Ha, indeed, : ^rrsirTO! ^ilakah ^alavatyah,. the 

^isi called ^ilaka l^alavatya. Cljaikitayanam Dalbhyam, to 

the ^isi named Chaikitayana Dalbhya. Uvacha, said, Apra- 

tisthitam, not firmly established, incoipplete, not full. % Vai, indeed. %5r 
Kila, certainly. Dalbhya, Dalbhya. %Te, thy. Sama, the Sama; 

the object treated as the highest in the Sama Veda according to thy idea of it. 

Yah, who. 5 To, ever, Etarhi, now. BrQyat, were to say. 

MOrdh^, head. % Te, thy, of thee who sayest that there is no higher than Rudfa. 
The sin of thy blasphemy is so great, that if any one were to say to thee, 
may your head fall off surely it would now fall off. If any one were to 
say: “You must bow down your head in shame,*' }ou will have to do so. 

Vipatisyati, surely fall off. The sense is, because I love thee, 
therefore, 1 shall not say so. 1 will not humiliate thee, Iti, thus. 

MQrdlia, head. % Te, thy. Vipatet, may fall, Iti, thus. 

5. Then JSilaka k!>alavatya said to Chaikit^ana Dal- 
bhya “ 0 Dalbhya, thy idea of the highest taught in the 
Saman is imperfect and incomplete. (Thy blasphemy is a 
mortal one) and if any one were to say, may your head fall 
off (may you be humiliated) ; surely your heatl will fall off” 
(You will be humiliated). — 66. 

Mantra 6. 

H stftsT stf^ wif 

ii i ii 

^ Hanta, well then, Aham, I. Etat, this, viz,, the highest taught 
in the Saman. Bliagavattah, from your reverence, Vedani, let 

me know. Iti, tlius said Dalbhya. Viddhi, know it Iti, thus, f, 

Ha, indeed, Uvacha, said. Amusya, of that. Lokasya, of 

the intelligence ; of the illuminator, of Rudra. ^ Ka, what. iTI%: Gatih, goal. 

hi, thus. Ayam, this, earth. WRij: Lokah, the Intelligence, i, e,, Brahma, 
whose name is Ayam Loka, because ayam lokaalso means this world, viz., earth, 
because Brahma is the presiding deity of the earth. He is called ‘ Ayam,’ ‘this, 
because he is inside of all the Devas— subtler than they, Iti, thus. % Ha, 
indeed# iWPT Uvacha, said. Asaya, Lokasya, of this Resplendent 

One, viz., of Brahma, fT^: Ka, gatih, what goal. frW fti, thus. ^ Na, noU 
inSilf Praiisthani,*the su pport of all, viz., the earth or rather Brahma presiding 
over the earth. Lokam, the resplendent, illuminator. Atina>et, 

transcctid. ^ It*? thus. ^ Ha^ indeed, Uvach, said, Pratistham 
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the suppoi'i of all ; ill Bralitna. fq Vayam, we. Lokam, the illuminator. 

WT Sama, the Sima Veda. Abhisamsthapayamah, we know or 

recognise as expounding the worship of Brahma, in^gr Pralista, th support, 
t. e., Brahma, Samstavain, the extoller of Brahma, the presiding deity 

of the earth, Hi, indeed, Sama, the Sama Veda. Iti, thus. 

6. Tlien Dalbhya said ‘‘. well then, let me learn this 
from your venerable self.” “Learn it,” said li^alavatya. 
“ What is the goal of Rudra ?” He replied “ Brahma.!’ 

“ What is the goal of Brahma?” asked Dalbhya. He re- 
plied: “Let no man think that there is any higher thap 
Brahma, for we recognise that the Sama Veda expounds 
Brahma alone, because its hymns are songs in praise of 
Brahma alone.” — G7. 

Mantra 7. 

II vs n 

II d II 

ir Tam, him f Ha, indeed. Pravahanah, Jaibilih, the Risi. 

Uvacha, said. Antaval, finite. % Vai, indeed, Kila, certainly, 

W Te, thy. Salavatyah, O ^alavatya. gpf Sama, the Sama. Yah, 

who g Tu, ever. Ktarhi, now. BrOyat, may say. Mordha, 

head, w Te, thy. Vipatisyati, will surely fall, Iti, thus, 

Mardha, ti?e head, Vipatet, may fall. ^ Iti, thus. ^ Hanta, well 

then. ^anWlAham, 1. Etat, this. Bhagavattali, from your rever- 
ence. Vedani, let me know. hi, thus. Viddhi, know. Iti, 

this, % Ha, verily, Uvacha, said. 

7 . Then said Pravahana Jaibili to J^ilaka Salavatya 
“ 0 {:>ilaka JSalavatya ! your idea of the highest taught in 
the Saman is finite. (Thy blasphemy is a mortal one) and 
if any one were to say, ‘ May your head fall off,’ surely your 
head will fall off.” Then Salavatya said “ Well then, let me 
know this from you, Sir.” “ Know it,” replied Jaibili, — 68, 

MADHYA’S COMMENTARY, 

. The Lord called Udgibha has been de.scribed a.s tlie best of all. Ttfis is illustrated mew 
by a story, in the form of a discussion, in the next two Khandas. In this Khan4^» words 
Bdma, Svara, Pr4na, Apa and Dyu, are used, one higher than the other, and they ge{ierali|p 
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®aean the Saina Veda, the tone or articulate sound, breath, food, water, and heaven. The 
Commentator shows, by quoting an authority, that these words have different meaning here* 

As it is in t]je Nivritta : — “Agni is tljo pj*esiding deity or lias the 
abliiinana of the. Sanian (and is denoted by the word Saina). Svara or 
articulate sound denotes Varuna, i. e., the essential nature of Vanina is 
Svara ; and Surya is desciibed as tbe presiding deity or has the abljiinana 
of tbe lower Prana (that is, of respiration); Daksa is the presiding deity or 
has the abhiinana of food ; Indra has the abhiinana of water ; and ^iva, 
of lieaven ; each succeeding is higher than the one preceding it. iTlie 
word ‘gati’ in Mantras 1.8.3, &c., does not mean liere ‘going’ ; but gradual 
luukti.) They get Mukti, gradually, iu tlie order mentioned above. 

Each attaining the one higher gradually, in the order mentioned above ; each merging 
into tlie one above it in order, when it gets release. 

('Pbe Sainau is identified with Agni) because Agui Is tlio essence 
(atman), of tbe Vedic speech and Lord of the organ of speech, (and the 
singing of Sdma depends upon speecli, thus Agui is said to be the Tjord 
of S^maV 

The Svara or articulate sound manifests different letters, from different places, sush 
as throat, palate, teeth, tSa*., by the tongue coming in contact with the waters of those 
places, a lul no articulate letter can be pronounced if there be no moisture In the mouth. 

(Tlicreforc) Abirnna is identified with articulate sound or Svara, 
lieeause tone depends n|>on water. 

Food is identill<‘d with the Prajapati l);ik's;i ainl breath with tli(‘snn, ]>L*cause of the 
following ruti. 

verily is Ihuna and food is lhajrpali.” 

Water is identified with Iiulra and heaven witli Undra, because of tin" text. 

“Apa eva Indra Dyau Vava Undra” water is India and heaven is 
indeed iLidra, &c. 

Every tlisi knows that Visnu is the highest, how is it then that t I h\so two Jlisis, 
Dalbliya and Silaka, praise Rudra and Brahma as the Supreme, in those two chapters? 
We find the reason of it thus given ? 

Says the Brahma Tarka: — “Though Devas and Uisis know (in a 
general way) that Ilari is the Supreme, yet they sometimes describe 
others, as the Highest Self, in order to learn specifically and in more detail, 
the knowledge of Brahman.” 

In the sentence ‘‘ Svargam vayam lokam Sama abhisamsthapayamah,” the word svarga 
may mean either heaven, or Indra, the Lord of heaven, and it may be translated as 
recognise the Saman as identical with svarga or Indra.” Lest one should fall into this 
natural error, the Commentator explains that Svarga here means Rudra. 

‘^We recognise that the Sima Veda expounds Undra alone, because 
its hymns are soi^s in praise of Riidra alone.” This is the proper trans- 
lation of the above sentence ; because Undra is the presiding deity of 
svar^. That is to say, the Sama A^eda is verily in his praise. 
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' The sentence Murdha to vipatisyati iti murdha to vipatet ” should be construed as 
tu^rdlia te vipatet iti yah kaschit brdyafc diet vipatis^ati.” la other words, ‘vipatet' 
should Ije taken first and ‘ vipatisyati ' in the future tense, as the last ; and it should be 
translated thus : ~ 

If any one were to say ‘ may yonr liead fall oflV surely your. bead will 
fall off.’’ 

Tlie w(nd “Aynin loka'" means llralnn i, because he is the presi|llng 
deity (A,tnian) of the earth (wliieli is ‘this world ' jyar e.reeUenc(\) 

iVote,— Moreover if the word ‘Kvarga ’ in this chapter 1 e taken in its ordinary mean- 
ing as ‘Heaven ; ’ then the following incongrufty will arise : — In answer to the question 
“ what is the substratum of tliat world,” the Hisi says “ This world.” Thus this earth would 
become the substratum of heaven, which is an absurdity. If it be said, ‘ this world (earth) 
supports that world (heaven) by means of sacrifices, gifts, offerings, &c.,” then this is also 
not a fact, for that world is not nourished by sacrifices, &c. If it be urged that the t ruti 
says ‘ Thus the devas live upon gifts.” And so this world supports that world ; or if it 
be argued that it is a well known fact that this earth is the support of all creatures 
and therefore it is the support of that world also ; we reply that by ‘ this world ’ you also 
then do not mean ‘ this earth,’ but sacrifices, &c., done here. You have recourse to laksand 
interpretation ; whicli is to be resorted to in extreme cases only. Your second argument 
about perceptible fact is self refuted ; for though ordinary creatures all are supported by 
the earth; we do not see heaven to be so supported. If you say ‘ that which is below, 
supports that which is above it, (as the floor supports the table) and so the earth supports 
the heaven, we reply, * Your argument is based on false analogy and it contradicts this 
Upanisad as well.’ For w'hen asked ‘ what is the support of this world,’ the Uisi answ^ers 
‘ether.’ Thus ether which is above the earth is said to be the support of the earth which 
is below it. The incongruiti(‘s in feankam’s interpretation are these :-~(l) Earth is made 
the support of heaven. (2) Ether is made the support of earth. (U) Recourse is had to 
laksaiui."' All these difficulties are removed by the above interpretation of Madhvn. 
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Ninth Khanda. 

Mantra i. 

5Fr nSiwsuj^jEr fftr fr^ 

f m ^fJrTF^TT^TRTT^ SF^I^ 

qTFRn3c h 

ii \ u 

fJCT A ya, of this. nrsRfq Lokasya, of the world, i.e , the presiding deity 
of the earth : of Brahnta. ^ <T^; ff? Ka gatih iti, what is the goal. 

Ak&4a, Visnu, because He is all (a = all) luminous (kasa = liglit). ^ f hi ha 
uvacha, thus he (Ftavahana) said. Sarvini, all. Ha vai imSni, 

verily indeed these, BhQtaiii, beings, like Brahma, Rudia, &c. 

Akas&t, from the All-luminous, Eva, even. Sam-ut-padyante, 

are produced, take their rise, ^srr^RTtrn AkSsam, in the All-luminous, Prati, 

in. Astam, setting, return. They merge in Him iti Pralaya, and in 

Release, erfaj Yanti, go. ?n?;nr; Aka^ah, the All-luminous. ^ Hi, because, 
qq Eva, alone, qwq: Ebhyah, than these, than Brahma, &c. sqrqrq Jyayan, 
greater. qtcratjtr Aka^ah Parayanam, the All luminous is the highest 

refine. esah, he verily. <?trq?lrqrq. Parovariyan, Higher than the 

high. Greater than the great. Udgithah, the Udgitlia : sung as the 

Most High. H q^t Sa esalj. He indeed, tqqaq: Anantah, the Endless, the 
Infinite. 


1 . Then Salavatya asked “ What is the goal of Brah- 
ma y ” “ The All-luminous Visnu,” replied Pravahana. “ For 
all these (mighty) Beings take their rise from the .All- 
luminous and have their setting in the All-luminous. The 
AlFluminous is greater than these, the All-luminous is 
theiT great refuge. He indeed is higher than the high. He, 
the Udgitha, is the Infinite.— 69. 

Mantra 2. 

II II 
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• Parovariy^h, Greater than great : the Lord Vis iu called the Most 

High, f Ha, indeed. Asya, of him, the worshipper. Bhavati, be- 
comes, the Protector. oTrsRr^ Parovariyasah, lokan, worlds greater 

than the great, such as Vaikuntha, Anantasana and Svetadvipa. Jayati, 

conquers, obtains, Yah, who. ^5 Etam, this. Evani, thus, 

Vidvan, knowing. Parovariyaiusani Udgitha, the Greater than 

the great. ot T ^ T Upaste, meditates on. 

2 . He who meditates on Udgitha as the Greater than 
the Great, knowing it tlins to be the Supreme goal, the 
Greatei’ t han the Great l)eeomes his Pi'oteetor, and he obtains 


the worlfis whieli are Greater than the Great (siudi as Vai- 


kimtha, cSic). — 70. 

Man i PA 3. 





^ fftr H q grm# 

?pqTgf^^% f ii \ ii 

^ II 


Tam, him ; namely, the Lord Udgitha, the Most High. 5 Ha, verily. 

Liam, him. Atidhanva, the Risi Atidhanvan, Sauuakab* 

the son of ^unaka. Udara-^^ndilyaya, to his pupil Udara- 

^andilya. Uktva, having taught Uvacha, said. 2|T^: Yavattah, 

so long as, /. e., through the Treta Yuga up to the beginning of Dvapara. ^ 
Enam, this Udgitlia. PrajayAm, among creatures, rtb, . among persons 

fit to understand Udgitha. Udgiiham, the Lord Visnu. Vedis- 

yante, will know. Parovariyah, the Supreme. ^ Ha, indeed, 

Ebhyab, for them, viz.^ for sucli knowers of Udgitha. Tavat, so long (i. 

upto Dvapara). Asmin loke, in this world. Jivanam, jife. 

Bhavisyati, will be. Those among mankind who know this Udgitha, 

for example in the Treta, live up to the end of that Yuga, and with regard to 
such knowers of Udgitha, the Supreme Brahman will become their life in 
this world, till the beginning of the next Yuga. Not only is their life in 
this world increased but in the next also. ^ Tatha, so. Amus- 

min loke,, in that world. The repetition of the word loka is to show respect, 

igf: Sah, he. m Yah, who. Etam, this Lord. ^ Evam, flius. Vidv^n 

knowing. Upaste, meditates on. Farovaiiyali, tlie Supreme! 

Eva, indeed, f Ha, verily. ^ Asym, lus. ^ 
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Joke jivanam bhavisyati, in this world He will become his life, 

latha aniusmin loke loke iti, so also in the other world, in’ the other 

world. 

.3. ‘Those among mankind who will know this Udgi- 
tha ’ — thus said Atidhanvan son of JSunaka to -his disciple 
Udara-Sandilya — ‘will live for the entire length of the age 
in which they get this knowledge, and for them the Su- 
preme Brahman will be their life in this world, for that 
length, and also in the other world. He who knowing thus 
meditates on Him, the Supreme Brahman becomes his life 
in the next world, yea in the next world.’ — 71. 

.MADH ’S COM .MKXTAK Y. 

The word Akni^a is a name of Visiui. As we find iu the Sat- 
I'attva : — 

“ Hari alone is vejily tlie Supreme because He illumines all and 
is the best of all and is Inlinite.” 

(The word Akajfa here does not denote ‘ elhei' ’ because in a sub- 
sequent passage it is called Parovariyas, the Su 2 :)reme, the best and 
Ananta, the Infinite, words which cannot ai)ply to ether. See also Ve- 
danta Sutra, 1.1.22.) 

In the last section, tlie word Hainan was explained, as moaning tire, Svara to mean 
Varuna, &c. The Commentator now quotes an authority in support o.f his interpretation. 

Says the Brahma Tarka;— “The Agiii or fire is called Saman, 
because it equally (samyAt) burns that which is good and auspicious, 
and that which is bad and inauspicious. Varuna is called Svara, because 
Sva means Vii^nu and Ra means ‘ takes delight in.” That in whom Sva 
takes delight. As Vi^nii takes delight in ocean, therefoi-e, Varuna is 
called Svara. The Sun is called Prana, because by Ids rising, he regu- 
lates (j)ranet;i) the world (sets its activities in motion) and because he 
presides over the lower prnna 

Daksa is called Anna or food, because as ‘ food ’ and ‘ the eater ’ are opposed terms, 
so Daksa is the opponent of Rudra, who is called ‘the Great Eater ’ (or Destroyer). 

Since atta oi' eater is the name of Rudra, therefore, the name of 
his traditional opponent Daksa is annam or eaten. Sada ^iva is called 
Svarga, as it literally means ‘ He whose goal is Svara ’ (or Vayu). Svara 
is the name of Vayn or Chief Life, so called because he takes delight 
(ra) or moves ajjout freely (ramate) in sva (or independent) or Visnu. 
He who takes delight or rejoices in Visnu is called Vayu or Svar. He' 
who goe?{ga = gachchhati) to svar or Vayu in mukti is called svarga 

to 
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(Sad^ Siva enters or merges in Vayu in Mukti). It is thus the name of 
Sad a Siva. He is also called ‘ Asau Loka,’ ‘ the luminous or all*wise 
(loka^jnana) the being dwelling in life (asau == in asu or in life) because He 
lives in file (asu). Brahma is called *' Ayam Loka” — the luminous or 
all-wise being dwelling in this ; ” because Brahma is inside of all Hevas. 
The word Loka means \ntelV\gence, that whose form is knowledge. Hari 
18 the highest of all these Intelligences.” 

ludra is called Apah, hecanse he Y>rotects all thoroughly (ajralauat). 
The word ‘ jiarovariyas ’ means ‘ supremely high.’ That parovariyas 
becomes his Protector. The word ‘ yavattah ’ means ‘ so long as.’ The 
words “Ynga lasts” must be supplieti to complete the sense. Thus if 
a person gets this knowdedge in the Satya, the Pai'ovariyas becomes his 

protector, so long as the I'reta lasts, viz., to the beginning of Dvapara. 
Note.— fc'aiikara cxplaiu.s the word yiivatta as yavat te (1-9-3) by saying 
“So long as, in the line of yonr descendants, they (your descendants) will know 
this Udgitha, their life will be higher and better than the lives that are ordinarilj^ 
khown.” This explanation is wrong. The word prajayam “ among descendants or crea- 
tures ” is used generally. There is no such word as “thy^” in the above Sruti. The 
proposition is a universal one apjilying to all creatures. 



FIRST ADHYAYA. 

Tenth Khanda. 

MhNTRA u 

Matachi bateau, (when the crops were all) destroyed by hail- 
stones, injured by excessive rain. Kurusu, in the lands of the Kurus. 

tsn3|S4!(r Atatikya, -with (his) young (wife) who was about to approach puberty. 

Saha, with. 3lR!tT Jayaya, wife, Usastih ha ^cjraRr^Wi: Chakrayanah, 

named Usasti, son of Chakrayana, one who lived generally near a wheel, 
Ibhyj-grame, in Ibhya-grama or in a wealthy town, or the town belonging to 
the master of elephants (ibha). Pradranakah, wandering, begging (food). 

Uvasa, dwelt. Sah, he. ? Ha, verily, Ibhyam, the Lord of ele- 
phants. Kulmasan, coarse grains, beans, Khadantam, eating. 

Bibhikse, begged. 

1. When (the crops in the land of) the Kurus were 
destroyed by hailstones, Usasti Chakrayana lived a-begging 
Avith his young wife, at Ibhya-grama. Seeing the Lord 
of Ibhya eating beans, he begged some fro!n him. — 72. 

MADHYA’S COMMENTARY. 

The word means a hailstone, for according to the ^abda 

Nirpaya upala (a stone), istaka (a brick) sthula 'a big ball) and matachi are 
synonyms. A girl approaching puberty is called ataki (Ibid). Who for the 
sake or in search of food and drink goes about wandering, is called a 

pradr^naka (Ibid^ — a famine vagrant. 

Mantra 2. 

Jr ^ 

^ ^ ^ it fftt u ^ ii 

Tam, him. f Ha, verily. Uvacha, said (the Ibhya or Chief). ^ 

Na, not. fw: Hah, than these. A nye, others. 1^;% Vidyante, are. 

Yat. because. ^Cha, only, q Ye which, beans, q Me, of me. iiq Ime, these, 
aqpcdqr: Upanihita, placed in front. These being impure, as haying been touched 
by me while eating, are not fit for giving. hi, thus, Etesam, of these 
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(a little). % Me, to me. Dehi, give, Iti, this, Uvacha, said (Chak- 
rayana). ?rRL Tan, them. Asmai, to. jrIt Pradadau, gave (the Ibhya). 

Hanta, well tiien. ?r37H? Aiiupanam, impure drink, drink from which 
one has ajready drunk after taking food : or water kept in a jar of leather, 

Iti, thus. Uchclihistam, leavings of food and driiik, and therefoie 

unclean. % Vai, verily. ^ Me, by me. Pitam, is drunk. ??|i3,Syat, will be. 
ftH Iti, thus f Ha, verily. Uvacha, said (Chakrayana). Na svit, 

not then, Ete, ihe.se. Api, even. Uchchhistah, impure, unclean. 

2. (The master of elephants) said to Usasti “1 have no 
more except these, which are placed before me for eating.” 
Usasti said “ give me then some of these.” He gave him 
some of those, and said “Here is some water to drink, in 
this bag.” Usasti said “I shall drink impure water, if 1 drank 
what has already been drunk by another.” The master of 
elephants said “Are not these beans also impure, as T am 
eating of them ?” — 73. 

Mantra 3. 

if*Rrr smp ii x H 

Na, not. % Vai, verily, Ajivisyam, I shall live iprni Iman, 

these i(beans). Akhadan, not eating ^ Iti, thus. ^ Ha, verily, 

Uvacha, said (Chakrayana). gFIPT: Kamah, easily to be got, depends on my 
will now. % Me, of me. Udapanani. the drinking of water, Iti, 

thus. 3ET! Sah, he (Chakrayana). f Ha, verily. KhaditvA. having eaten 

(the beans). Atisesan, the remaining. Jayayah, to his wife. 

VI Ajah^ra, gave, brought, carried gr Sa, she. Agre, before, Eva, 
even. gWVT Subhiks^, had eaten. One who has already eaten, BabhO- 

va, was. mn Tan, them. Pratigrihya, taking, Nidadhau, stored 

away, put away. 

3 . Usasti replied “ No, (these beans should not be 
considered unclean) because without eating them I can not 
live ; while the drinking of (your) Avater (is not an absolute 
necessity and) depends on my pleasure, (for it can be ob- 
tained every Avhere).” Usasti having eaten himgelf, brought 
the remainder to his wife. But she had already eaten 
"before, ther-efore, she took them and put them away. — 74- 
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Mantra 4. 

H f irm: 

»i%';t5wr5jt«! Trar^ ?wr 

Sah, He (Chakrayana). 5 Ha, verily, sn"??* Pi atah, in the morning. 

Sam>jih^nah, abandoning sleep and rising. Uv^cha, said 

Yat, because. Annasya, of food {a little) of food. Bata, alas, 

Labheniabi, if we may get. 5T^inl Labnemahi, we will get. >??Rnr^ Dhana- 
m^trani, some wealth. Raja, the king, Asau, that (in a distant place). 

Yaksate, is going to offer a sacrifice. I shall go there. Sat, he (the 
king). Ma, me. Sarvaib^ with all. Arivijyaih, priestly offices. 

Vrinita, may choose. 

4. Usasti next inorning, after lea^niig his bed, said to 
her “alas ! if we could get a little of food, then we should get 
much wealth ; for that king, there, is going to offer a 
sacrifice ; he may choose me for all the j^riestly posts.” — 75 . 

• Mantra 5. 

lam, him (Usasii). Jaya, wife, Uvacha, said. ^ Hanta, 

alas. Pate, O husband ! I me, these, iif Eva, alone. Kijlmasat, 

beans; which you brought yesterday. frW Pi, thus, Pan, those beans, 

Khaditva, having eaten. ^5 Amum, that, Yajham, to the sacrifice. 

Vitatam, which was being performed, big. Eyaya, went. ^ Tatra, 

there, in that (sacrifice), Udgatrin, Udgatrins 

Astave Stosyamanan, who were going to sing their hymns of praise in the 
Astava Karrna The word astava also means the place of reciting Jhymns in a 
sacrifice, the orchestra. ^ Upa, near. gnTHTTO Upavivega, sat down. Sah, 
he, />., Usasti. f Ha, then, Prostotaram, to the prostri priest, 

Uvacha, said. 

5. His wife said to him “Alas ! O husband ! (There 
is nothing else in the house) hut these (stale) beans (which 
you brought yesterday).” Usasti haAung eaten them, went 
to that big sacrifice (which was being performed). There 
he sat down near the Udgatrins who were singing hymns in 
the Astava ceremony : and then said to the Prastotar 
priest,— r 7 6 , 
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Mantra 6. 

Hi II 

Prastotah, O Prastotar ! ^rr Ya, which, Devata, deity. IT^F^ 

Prastavam, with tiie chanting of Prastava, or Prastava Bhakti. An- 

“•vayatta. related to, connected with ; belongs to, namely, which is established 
by that Prastava, which is the especially invoked in that Prastava, Tam, 

that (deity), Chet, if. Avidvan, not knowing. Prastosyasi, 

thou shalt sing. MQrciha, head. % Te, thy. Vipatisyati, will 

fall off. Iti, thus. 

6. Oh Prastotar ! if thou, without knowing the Pe- 
vata invoked in the particular I'rastava, art going to sing 
it, thy head will fall off. — 77. 


Mantra 7. 


II VS II 


fjij Evam, thus, Eva, even. Udgataram, to the Udgatri, 

Uvacha, said, Udgatab, O Udgatar ! ^ Ya, which. Devata, 

deity. Udgitham, Udgitha. AnvayattA, related to, connected 

with. Tam, that (deity). Chet, if Avidvan, not knowing. 

Udgasyasi, thou shalt sing. ^ .VI u rdha, the head. % Te, thy. 

Vipatisyati, will fall off. Iti, thus. 

7 . 0 Udgatar ! if thou, without Knowing the Devata 

invoked in the particular Udgitha, art going to sing it, thy 
head will fall off. — 78. 


Mantra 8. 


^RTT m ^ i ^ f 

II =: 11 


II \o II 

ijq Evam, thus, ir^ Eva, even.* Pratihart^ram, to Pratihartar. 

I fqpBT UvScha, said. qnfW- Pratihartah, O Pratihartar. ^ Y^, which, 
Devata, deity. Pratih^ram, with the chantng of Pratih^ra. ipq y am y 

AnvayatU^ related to, connected with. ^ Tam, that (deity). ^ Chet, if. 
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Avici van, without knowing. sn'9fr?cqf|r Pratiliarisyasi, thou shall sirtg. 
MOrdha, head % Te, thy. Vipatisyati, will fall off, f^'lti, thus, 

% I c, they, f Ha, verily. Samaratah, stopped, ceased performing their 

particular, works. tjsijftiT Tusiiim, silently, Asanchakrire, sat down, 

‘ remained sitting. 

8. 0 Pratihartar ! if ihoti, without knowing the 

Devata, invoked in the particular Pratihara, art going to 
sing it, thy head Avill fall off. They indeed stopped and 
sat down silently. — 79. 



FIRST ADHYAYA. 


Eleventh Khanda. 


Mantra i. 


»j>ra#r 5 it 



II \ II 


^ Atha, then ; (when they all remained silent). ^ Ha, indeed, 

Enam, liim (to Chakr^yana). Yajainanah, the sacrihcer (the king)., 

Uvacha, said. Bhagavantam, worthy; respected sir; deserving 

respect, q Vai, verily. ^5 Aham, I (the king), Vividisani, I wish 

to know ; (vvhat is your name and whose son you are), Iti, thus. ^qr%’ 
Usastih asmi, I am (by name) Usasti. Chakrayanah iti, (also 

called) Chakr^yana ; (1 am) son of Chakrayana. ^ Ha uvacha, indeed ; 
said. Sah, he (the king). ^ Ha, indeed, Uvacha, said, 

Bhagavantam, (to you) sir. > Vai, alone, Aham, 1 qfvr: Ebhih, for 

these. Sarvailj, for all. Arttvijyaih, the priestly office.^, 

Paryaisisam, 1 had searched. (I had made up my mind to choose you, 
sir, for all sacrificial offices). Why then have you chosen these Brahmans 
tor these offices ? lo this he replies, Bhagavatah, of your coming. 

Sir. % Vai, indeed, Aham, 1. Avittya, not finding you ; not 

knowing that you, Sir, are coming, Anyan, others, as Prastotar, etc. 

Avrisi, 1 have appointed, Bhagavan, you Sir. 5 I'u, but, 

lyq Eva, only. % Me, by me. Hit: Sarvaih, for all. Artijyaih, priestly 

duties or posts, I (elect.) 

1. Then the Sacrificer said to him “ I desire to know 
who yon are, Sir.” He replied, “ I am Usasti, the son of 
Chakrayana. The King said, “ I had made up my mind, Sir, 
to appoint you alone to all these priestly offices ; hut not 
having found you, I have appointed others (priests) to these 
offices. (But now that I have found you) Sir ! 1 elect you 

for all these priestly offices.” — 80. 

Mantra 2. 

f JnmR 35<Tg II :( II 

lltn Tatha, all right; very well hi, thus. Usasti thought, “ If i accept 
all these offices, I shall be guilty of disappointing these already elected priests ; 
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if I refuse, 1 go back empty-handed.’^ So he accepted saying, ** tathastu “ Let 
it be so”— but he made a condition. ^ Aiha. but. Tarhi, then. Ete,> 
these (whom thou hast already elected), Eva, indeed, Samatis- 

ri§t^h, given my permission. Stuvantam, let them sing. Let them chant, 

but under' my direction Yavat, as much as. Tebhyah, to them; to 

these Prastotri, etc. Dhanam, wealth, : Dadyah, you Will give. 

Favat, so much, Mama, to me. Dadyalj, you must give. That is, give 

me as much wealth as you will give to all these collectively. ^ lit, thus. 
fT^rr Fatha, well ; accepted, Iti, thus, f Ha, indeed. It shows that the 
King was pleased. It is a particle of expressing satisfaction ; at not offending 
anyone. Yajamanah, the sacrifice!*. Uvacha, said. 

2. “ Very well,” said Usasti. “ (These should not, how- 
ever, he sent away) but let them indeed, sing the sacred 
hymns under, my direction. And (promise that you) pay me 
as much wealth as you give to all these (collectively.)” The 
Sacrilicer said, “ Let it be so.” — 81. 

Mantra 3. 

rtf ^ m 

m II \ II 

Atlin, r.ow (after this dialogue between Chakrayana and the King had 
come to an end.) 5 Ha, indeed, Enam, to him (Chakrayana.) Pras- 

tota, the prostotri priest. 3'T?r%r? Upasasada, approached respectfully (as a dis- 
ciple approaches the master.) Prastotar, O Prostoia. *tr Yadevata, 

what Deity Prastavam, to the prastava. ^rsfrarTT Auvayatta, related, 

Tam, her. Chet, if Avid van. not knowing. Prostosyasi, thou 

shall sing ^ Murdha, the head. % Te, your. Vipatisyati, will fall 

oft. Iti, thus, *rr Ma, to me. >T*TfT5 Bhagavan, you, Sir. Avochat, 

said. :^»TT Katama, which, Sa, that. Devata, deity. 5^ Iti, thus. 

3. Then the Prastotri priest approached him respect- 
fully, and said, “ Sir, you said to me, ‘ 0 Prastotar ! if not 
knowing the deity related to Prastava, thou shalt sing him, 
thy head will fall off,’ — which is that Devata?”— 82. 

Mantra 3--(continued). 

STTW mffttr f ^ STTW- 

W II ^11 

11 • ’ 



‘ ■ CkHANDOGYA-UPANISAT). 


Pr^nah, Breath. Visnu called the Great Breath or Prana, and 
chvelling in the Chief Pr^na, Iti, thus. ^ Ha, verily, Uvacha, said. 

Sarvat}!, all. ^ Ha, indeed. % Vai, verily. fjnf% Imani, these. 
Bhfltani, creatures, Pranani, Breath, Visnu. Eva, alone, 

Abhisamvisanti, merge into, at the time of pralaya. syniT^ Pranam, the Great 
Breath. Abhyujjihate, rise out of, emerge out of, come out of this 

^ Prana at the Dawn of Creation, Sa. that, Esa, alone. Devata, 

./^deity. Prastavarn, to prastava, the act of creation. Literally, it means 

creation. Anvayatta, related to, connected with, belonging to. 

Tam, her. Chet, if. Avidvan, not knowing. Prastosyah, 

thou hadst sung praises. MOrdha, head. % Te, thy. Vyapatis- 

yat, would have fallen off. Tatha, thus. Uktasya, of the saying. 

iT?IT May^, by me. Iti, thus. 

3. Chakrayana said (Visnu, the Great Breath, resid- 
ing in the) Chief Prana is the deity of Creation. Verily 
all these creatures merge into Prana (at pralaya), and they 
come out of Him (at creation). He alone is the deity 
belonging to creation (prastava). Had’st thon sung without 
knowing this Lord, thy head would have fallen off, by my 
saying (by my warning). — 83. 

JVote.— (That is, if in spite of my Avarning, thou had’st chanted the prastava, without 
knowing who is the true God of Creation, thy head surely would have fallen off, i. r., thou 
wbuldst have been humiliated.) * 

Mantra 4. 

at ^ m *mR- 

ftaFTii « II 

^Atha, then, f Ha, verily. Enam, to him Chakrayana. 

Udgata, the Udgatri priest. Upasasada, approached respectfully. 

Udgatar, Oh Udgata. air^aT Ya Devata, what deity. Udgitham, 

with Udgitha. Anvayatta, related, connected, Tarri, her. ^ 

Chet, if. Avidvan, without knowing. !3T»fTf*n% Udgasyasi, thou shaft 

sing. ftJT MCirdha, head, % Te, your. Rqffisqil Vipatisyali, will fall off. ^ 
Iti, thus, w Ma, to me. Bhagavan, you, [respected Sir. 

Avochat, said. fffPir Katama, which. ?ir Sa, that. Devata, Deity. 

Iti, thus, Adityah, the sun The Lord Visnu in the Sun. ^ hi, thus, 

f Ha, verily. Uvacha, saidjt Chakrayana). 

4. Then the Udgatri priest approached him respect- 
fully and stiid, , “ Sir, you said to me, ‘ 0 Udgatri ! if not 
• knowing the deity related to Udgitham thou shalt sipg him, 
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thy head will fall off !’ which is that Devata ?” He said the 
Sun. — 84, 

Mantra 4.— (continued.) 

>1^ II 8 II 

Sarvani, all ? Ha, indeed. % Vai, verily. f»lTH Imani, tMse. 

BliQtani, creatures, all singing creatures. Adityam, the sun, 

the Visnu in the sun. 3 %: Uchchaih, on the high, being the Best, the Highest, 

Bantam, being. *rrai% Gayanti, sing. ?tT Sa, she. Ij^r Esa, this. 'Spffn 
Devata, the deity. ^»fTaRr Udgltham Anvayatla, related to or connecf- 

ed with Udgitha. Tam, her. ^ Chet, if. Avid van, not knowing. 

3 ^^: Udgasyah, thou had’st sung, Murdha, head. % I'e, thy. sziq^«q^ 

Vyapatisyat, wculd have fallen off. Tatha, thus. StRW Uktasya, of the 
saying, of the warning. Ji?n’ Maya, by me. Iti, thus. 

4. Chukrayana said (Visnu residing in the sun is 
the deity of Udgitha.) Verily all these singing creatures 
chant His praises, because He is the Best and the Highest. 
He alone is the deity belonging to Udgitha. Had’st thou 
sung without knowing this Lord, thy head Avould have 
fallen off as I had warned thee. — 85. 

Mantra 5. 

TTT u ii 

qni Atha, then.' f Ha, verily, Enam, to him, Chakrayana. 5iRT??il 
Pratiharta, the Pratihartri priest. 3TO5n? Upasasada, approached respectfully. 

Pratihartar, Oh Pratiharta. Ya, Devata, what deity. 

Pratiharam. qjsqrarir Anvayatta, connected with (Pratihara.) Tam, her. 

^ Chet, if. Avidvan, without knowing. Pratiharisyasi, 

thou shah sing. ^ MQrdha, head. % Te, your, Vipatisyati, will 

fall off. Iti, thus, qr Ma. to me. Bhagavan, you, respected Sir. 

Avochat, said. efifWT Katania, which. ^ Sa, that. Devata, deity. 

5 Then the Pratihartri approached him respectfully 
and said, “'Sir, you said tome, ‘ 0 Pratiharta, if not knowing 
the deity related to Pratihara, thou shalt sing him, then- 
thy head will fall off,’ — which is that Devata ?”— 8.0, 
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Mantra 5. (continued.) 

%qT %aar sffitiKR^aiw af 
JjjTt ^ saai^^atai^ 

" a«ft«^a II V II 

«WT^: II U<l 

Annam, the food, Lord Visnu dwelling in food Iti, thus. 5 Ha, 

verily. Uvacha, he said. Sarvani, all. ? Ha. indeed. % Vai, 

verily. fHTH Iniani tliese. IJhuiani, creatures '?r#r^ Annam, food. 

xRrei^^l^fl T f^ Pratiharamanani, eating, maintaining themselves upon. Ji- 

vanti, live. 5rr Sa, she. t^rtfr Esa, this. Devata, the deity. JrRtfK? 

Pratiharam .^nvayatta, related to or connected with Pratihara. Tam, her. 

^ Chet, if. Avidvan, not knowing. JTciTfRs??! Pratyaharisyah, I'liou 

hadst sung. Mh' dha, head. % I'e, thy. Vyapatisyat, would have 

fallen off. Tatha, thus, Uktasya, of the saying, of the warning. 

i|W Maya, by me. Iti, thus. 

5. He said (Visnu residing in tlie) food (is the deity 
of Pratihara). Verily all these creatures eat food, and live 
thereby (because Visnu dwells in food and thus maintains 
them). He alone is the deity belonging to Pratihara. Hadst 
thou sung without knowing this Lord, thy head would have 
fallen off, as I had warned thee.- — 87. 

MADHVA'S COMMENTARY. 

Prast&va is so called because all creatures are born (Prasuyante) 
from Vifjnu. Therefore Visnu dwelling in pitma is the deity of Prastava ; 
because the word Prastava means the act of creating or creator-ship. 
Vi§:pu is the real Udgitlia, because residing in the sun, He always enjoj’s 
or accepts all the songs of singing creatures, (whether men, angels, or ani- 
mals,) therefore, He is the Lord of Song. All music, made before kings, 
etc., though heard by the kings, and sung by ignorant musicians, is really 
enjoyed by the Lord Visnu, and any reward given to those musicians by. 
their audiences is really given by Visnu (who moves their heart to give 
such reward.) That Purusottarna (Highest Person) alone is, therefore the 
Lord of Udgitha. All creatures are nourished and kept living by Lord 
.Vi§nu in the form of food or dwelling in food ; therefore* He is called the 
Lord of Pratihara, because' the word Partihara means “ to eat.” The words 
•“Uchebaih Santam” (in mantra 4 p. 83) mean the Best ; being the best. 



FIRST ADHYAYA. 

Twelfth Khanda. 


Mantra i. 






^ IM II 


^ Atha, now; tliis word indicates that anew topic" lias commenced^ 
Atah, therefoie ; because there is necessity. Sauvah, Breaih-related 

or revealed ; canine ; the Udgitha revealed by Vayu called Svan, the Breath 
or the Great Mover in space. Udgiiliah, the sacred song called the 

Udgitha. Noav then is mentioned the Udgitha revealed by Vayu. ^ Tad, 
then ; at one time. ^ Ma, verily. Bakah, a person named Baka. 

Dalbhyah, the son of Dalbhya, Gl^vab, nick-named Glavah, because he 

remained silent like a glavah, even when addressed. This name was given to 
him by his adoptive mother Mitra. ^ V^, or. Maitreyah, adopted by 

Mitra as her son. I'he force of Va is to indicate that both these names apply 
to one and the same person, Svadhyayam, for the sake of study; 

(religious recitation of the Vedas in a retired spot). Udvavraja, went 

out. The word Ha is to be construed with this verb. Oi- the word Tad may 
be construed with the next sentence, (rf^) ( fad then). I'asmai, to him 
(to Baka). ^va, Breath, literally, a dog, a hound, a great-breathing or 
swift-moving or panting one. The great in power, the strong in breath. 
(See Note). Sveta);, white, holy. srr|injf Pradur, manifest ; BabhQva, 

became. In order to show favour to Baka and to other Devat^s, the holy 
Vayu, assuming a materialised form, became manifest, Tam, him, namdy, 
Vayu thus materialised. Anye, others. Svanati, the breathing ones, 

the panting ones ; the stiong ones, literally, breathing ones (Devas in the form 
of Breath.) Upa-sametya, having approached, Uchuh, said. The 

Devas said to the the Holy Breath, Baka also said to him. Annam, food, 

that which is good. Nalj, for us; for our sake. BhagavAn, O Lord, 

Ag^yatu, sing, /. e , teach to us the worship of God, through the singirrg 
of Udgitha. Aganayama, that we may eat (we are anxious to karnj. 

% Vaif verily. ^ Iti thus. 

1. Now, therefore, we shall describe the Udgitha of 
Breath. Baka Da|bhya called also Maitreya, the Silent, went 
out (to a retired spot), for the sake of study. Then to him 
there appeared the Holy Vayu (in a materialised form.) 
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Approaching him (Vayu) the other Breaths (as well as 
Dalbhya) said “ 0 Lord ! sing for xis food (i. e., teach us how 
to pray to G-od, through -Udgitha,) so that we may eat ; 
(we are verily anxious to learn it.) — 88. 


Mantra 2. 


sfT srf^RRTNr^ 11 R n 


?n^TAn, to them (to the smaller Breaths and to D^Ibhya). ^ Ha, indeed. 

Uvacha, said. lha, iiere. Eva, even : to this very place, iff Ma, 
to me. Pratar, in the morning, Upa-sam-iyaia, come, ap- 

proach, come together, Iti, thus. ^ Fad, then. ? Ha. verily. 

Bakah D^lbhyah, Baka the son of Dalbhya. Glavah va Maitreyah, 

or Maitreya the Silent, Prati-palayaih-chakara, waited. “ Ha” 

slrould be construed witli this word. 

2. Vayu said to them ‘^come to me to-morroAv morn- 
ing, at this very spot.” Then Baka, the son of Dalbhya, 
called also Maitreyah, the Silent, waited for him there. — 89. 

Mantra 2.—(continued.) 

HTTOi#? ! II s, II 

% Te, they (the Breaths anti Dalbhya). 5 Ha, verily, Yatha, as. 

Eva, even. Idam, this (appointment). Baliispavamanena, 

with Bahispavamana hymns. tEffpsjiqnijr. Stosyanianah, being praised ; those 
who are praised, Sararabdbah, quickly. Sarpanli, glide along; 

move, Iti, thus, Evani, thus ; so. Asasripuh, moved along;’ 

crept along, f. e., each sat in his appointed place ; quietly, calmly and quickly, 
close to each other, without making noise, as if their mouths were shut as if 
each held the tail of tlie other in his mouth. When they had thus approached 
him, with due respect, Vayu tauglit them the prayer. Being thus taught by 
Vayu, those Devas, in the from of Breaths, sitting down, began to praise the 
Lord dwelling in Vayu, after uttering the syllable “ hih.” Te ha th 
then. Sam-upa-visya, silting together. ^ Hiu, the word Hih. ’ w- 

Chakruh, uttered, made the sound. 

2. Just as (priests) going to sing Bahispavamana sit 
close to each other, gliding noiselessly, (so* these Breaths) 
^^t down quietly, (round the white Breath.) (Then Vayu 



1 adhyAya, in itiANVA, i 


taught them the secret prayer). They then thus being 
seated, nlade the sound hih, (and thus recited the prayer 
as taught to them). — 90. 

Mantra 2. — (continued.) 

sr^TNfir: 

awf^Tt II ti 

Om, O full of all qualities! O Vayu ! O Lord dwelling in V^ayu ! 

Adama, may we eat (food), Om, O Lord 1 Pibama, may we 

drink! (^i, O Lord. Devah, Omniscient! Varuna, adorable! 

Praj^p^tih, protector of creatures ! Saviia, creator ! Annam, 

food, Ilia, here. Aharat, may he bring. Annapa'e, O Lord 

of food ! (O Vayu and O Visnu residing in V’^ayn) Annam, food, 

Iha, here ; for our sake, w Ahara Abarn, bring, bring ; Om, Om. 

Iti, the repetition of ahara shows the end of teaching. The word Iti shows 
the end of verbal teaching. 

2 . 0 Om ! (Vayu and God full of auspicious attri- 
butes !) may we eat food, Om may we drink water. Om, 
may the Omniscient, the Adorable, the Protector of all 
creatures, the Creator of all, give us our daily food. 0 
Lord of food L give us food. 0 Lord ! Give us food. — 91. 

JIADHVAS COMMENTARY. 

111 the formei^art, it wa.s mentioned that the worshipper of Udgitha i.s not conta- 
minated by sin, In this part, it will be stated that such a worshipper possesses the 
power of obtaining food, by his magical singing, and devout meditation on the Lord ; 
and this the Sruti describes in the form of a story. Dalbhya’s son was called he 

was adopted by a lady called Mitra as her son ; hence he had two names ; one was 
D41bhya Baka, another was Maitreya. the adopted son of Mitra. He was nicknamed 
by her Glava, because even when called on urgent occasions he would remain stupidly 
standing and not replying quickly, as if he was an idiot. 

Dalbhya’s son Baka was adopted for the sake of progenj’’ by Mitra 
and when she called him, lie remained silent like Glava, therefore, he 
was called bj' her Glava and got the nick-name Glava. So, he has both 
appellations 'namely Dalhliya Baka and Alaitreya Glav'a'-. 

The word Va in the 8ruti indicates this fact. The word 8auva does not mean 
Mantras revealed to or seen by the Hvans ; but it meams the Mantras which Vayu as- 
Bumliig the form of a bVan (a Breathing One) uttered in order to teach Baka and other 
Devatas. 

The Slauv a Udgillm is that which has been revealed by VAya 
assuming the form of a fcjvan ; for the sake of showing favour to Baka 
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avd to Rudra and other Deva^!, who also had assumed the forms of ^vans 
QU that occasion. 

When Vayu was asked ))y tlie other Bredihs, to sing the Udgltha for them, he told 
them ** come to me here to-moriow moining ’ Why did he ask them to come in the morn- 
ing, and why did he not recite tiic I dgifcJia then and tlierc ^ Tin* Commentatefr answers 
this by saying that morning is the proper time for reciting Udgitha : — ^ 

^riie Lord Kes^tva, woibliijiped in the inoining of the full moon 
with ^^auva Udgltha, avvaids all desired fruits to his worshipper, said 
Mariita. 

The bruti, says the Svans, moved along and liaving sat down they began to pronounce 
Hlhg Oni adama Om Pioaina, etc. This would sliow that the Breaths know the Mantra 
from before and were not taught by Va 3 u This notion is wrong; for if they knew 
the Mantra of themselves, what was the necessity of mentioning that the Holy Breath 
appeared first. This Holy Breath was Yay Moreover this Holy jSkjath return^* 
the next morning also. If the small Breaths knew the Udgithi, there was no necessity 
for the big white Breath to come with them tlie nevt morning Therefore, the Commenta- 
tor says : — 

The Devcitis obtained all then desned olijeets when they after 
uttering Hi/i recited the Mantia “ Om Adaind, ot(‘ ” taught to them by 
VAyu and addressed to Vistui dwelling within Vayu 

‘^Thc words addressed to Yisnii ” show th it tJio four terms Deva, Yanina, Prajapati, 
Savita, arc names ol Yisnu in this passage , though in other places the^ iiiiy have diflferent 
meanings. Consequently these four terms lia\(‘ also a secondary meaning, namely 
they arc names of Yayu also, because Yisuii dwells in Yayu. The Commentator shows 
why Vi§nu and Yayu are called the names of Deva, Yanina, Prajapati, Savita 

Vi'^nii and V.'iyu aie both c.illed Devas, because is absolutely 
all-knowing ; while the other is relatively all-knowing. 

There is no third all knowing being The ydiv means ‘ to go ’ aiij nil roots mean- 
ing ‘ to go,’ denote also ‘ to know’; thoretore Dova coming from the \oo(i> V^iv" means 
‘knowing’ or ‘omniscient.’ Visnu’s omniscience on ’naccs the knowledge of himself 
and of others iutnitivcly. The omniscience of Vayu is dc]iendent on refloetion. 

Both are called Vanina hteause holh aie V.u.uiiya or adoiable ; 
both are called Savita because both are cieatojs, one who brings forth 
everything (pi-a&uti) ; both aie called Ihaj^lpati or Lord of ftreatures, 
because both are Lords of cieatiues, one the lligliest and the other 
subordinate to Him. 


Note.— The word t>Van is generally twanslatod as ‘a Dog’ or ‘a Hound.’ That mean- 
ing, however, is not appropriate hero. IMadhva, of course, has not fallen into tho same 
error as his predecessors. Ho rightly explains that Vayu apjiearod in tho shape rrf a. 
«van, but ho docs not explain the word ‘■W It is, however, an old name of Vayu. In 
tho Rig Veda, I. 161. 13., Sayana ovplains the Word s'vanam by Vani Ho savs “ that 
Which moves or breathes, or pants (Svasantam) in space or in stv • .7 j s' 

..4 It 1. • .... .. pto. (I. 171 4) ho r, Z 1 Z ‘‘ ““ ‘:™"' 

bj.ai pow„,.l,. Th., thl. C l" ,T 

Ofeat Breathing One" ;‘ the Great Breath,’ or simply Vavn ti ^anslated “the 

I y vaju r],o 
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moving Ones in space, was that of an envoy or messenger between God and men. The 
highest messenger is, of course, the Chief Pr^na. Subordinate to him are other messen- 
gers, all belonging to the Great White Lodge and, therefore, called the White Messenger. 
I would, therefore, translate this word as “ angel,” who has a similar function of being 
an envoy or messenger in theologies of other creeds. Perhaps a more literal translation 
would be * the White Strong One ’ ; ‘the white Breathing One.’ But to translate it as 
‘ a white dog ’ or ‘ a white hound ’ would be against the spirit of the whole Upaq^sad. I 
have, therefore, ventured to introduce this meaning in the text. The Chief Pr^na, sur- 
rounded by his subordinate Pranas, is the principal topic of this Udgitha Vidya in this 
Upanisad. Therefore there is nothing out of the way in the story that the Great Pr^^a 
materialised as a white angel surrounded by other angels, in order to instruct Baka. 
This materialisation is nob a unique thing. It is often mentioned in other Upanisads also. 
Thus Brahman himself materialises as a Yaksa in Kena Upanisad. See also Nirukta III. 
18, where Svan isijerived from the root »Sva ‘to breathe ’ ; or Sav “ to move, ” “ to run,” 
‘ The Unadi 1. 15S derives it from »Svi ‘ to prosper,’ ‘ to grow.’ 



FIRST ADHYAYA. 

Thirteenth Khanda. 

Mantra i. 

• ^ iraSRlft ^- 

mK II \ II 

Ayam, this (earth), Vava, verily. Lokah, world. igr^dfiK* 

Ha(v)ukaiah, the great temple, literall}^ where invocations are made. 
Vdyuh, V^yu. Ha(y)ikarah, called the wonderful, whose comings and 

goings are mysterious. Oi the Giver of Joys. Chandramah , the moon. 

^SHTcRIT: Athakarah, called the reflected light, the subsequent. Atma, 

God, the Inner Ruler. ihakarah, the ever>here, the ever-present, 

the near to all ^JT- Agnih, fire. Ikarah, the burning one. 

1. Verily this earth is the great temple for invoking the Lord, 
where Vayu is the mysterious (giver of joys and) musician ; moon the great 
light-giver, the self is tlie Presence on the altar, lire is the incense. 

Or 

1. This world verily is called Han, because it is the 
place of invocation, A^ayu is called Hayi the mysterious 
mover and giver of joys, the moon is called Atha ; the 
reflected, light, the subsequent, the Supreme Self is called 
Iha the Ever-present, the (Ireat Here, and Agni is called I 
the incense. — 92. 

Mantra 2. 

smj: ^ ii ^ u 

4dityah, the sun. Ukarah, called Ukara because he is burn- 
ing and heating, Nihavah, Indra, much invoked, Ekarah, is call^ 

E, because he comes (eti) to all when invoked. Vigve Devah, the 

.gods, Auhoyikai ah, is called Auhoyi summoned or called (huyante) 

in Visiiu called U (Au, loc. Sing of 3 ) in the state of Mukti. When released all 
Devas aie summoned or called before the presence of the God. 
Prajapatih, the Lord of Creatures, Brahma, ftqnr: Hihkarah, called Hiu; the word 
Hill meahs any certain and definite knowledge, anji; Prapah, the Great Breath. 

S«arah, is* called S vara because this Prana dwelling in human bodies causes 
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the Jiva to take delight in Sva or Visnu (Sva, Visnu and, Ra u to take delight). 
3T5T Annara, food, goodess Sara«avatl, the presiding deity of food iff * 1 ? YiyA, 
Sarasvatt called Yaya because Vayu is called Yayi because of his constant 
motion ; Sarsavati, the wife of Vayu because she always accompanies him. 
Vayu called Yayi and food is called Yaya ; because it is led by Prana, the great 
guide. ^r^Vak, speech, voice, ^ri, the goddess of all speech, Virat. 

highly resplendent. 

2. Tho Sun is the great Iieat-glver in this temple. Tndra is the 
mebseiigei , all lluhta Jiv.i', form the coiigreoatioii as-ienihlcd in the Lord; 
Brahnici himself is the teacher on the pulpit ; the Great Breath is the 
musician. SarsavMti is tlie iucomji.animent, and tsri heisplf the great light. 

2. riie Sun is ctiLled U because lie gives heat; Indra 
is called E because he conies whenever invoked, the Vis- 
vedevas are ealled Anhoyi, heeanse they are gathered in 
Visnu when released; Prajajiati or Brahma is ealled Hih be- 
cause he possesses deliiiite knowledge, Prana in human 
beings is called Svara because lie causes the delight 
of souls in the Lord ; the food is ealled Yaya because it is 
led to all parts of ihe body by Priina (or Sarsavati is called 
Yaya, because she ahvays accompanies Vayu) and Ir^rjis called 
Viraj, the most resplendent. — 03. 


iNIamra 3 

r: pnr: »rdi i 

I? ffrt II ^ II 



HUH 

1% siqns^j II \ H 

. Aniiuktah, Undefined, the mexpressable, he who cannot be full^ 

defined. Trayodasah, thnteeiith. #r>T: Stobhah, Stobha. #«rc-^*Sancha- 

i^ll-moyer, all-pervading, going everywhere, Huhkarah, called 

HuS: Madhva reads it Hdp, he who protects (pa) all when invoked or entreated 
(hu). DQgdhe, the rest of the Mantra is Ihe same as Mantra 7 of 3rd1Chanda 
Etam, this, ift Evam, thus S^mnam, of the S^mans. 

Upaniasadara, the »ehiet meaning, the secret Doctrine. 

3. The undefine^le, the thirteenth Stobha is the all- 
pervadihg Lord hlarayana called Hup, He who protects all 
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wlio pr-ay to Him. The Lord gives him (Release) which is 
the reward of knowledge. He becomes wealthy and healthy 
who knows thus the secret meaning of these thirteen Sama 
syllables. Yea who knows the secret meaning. — 94. 

MADHYA’S COMMENTARY. 

The meditation on a portion of the Sama Veda was enjoined before. The 8ruti now 
teaches the meditation on Hau, etc. In this 13th Chapter in the text, the words Hau, Hdi, 
Iha, etc., are so placed that they apparently look like the names of earth, air, moon, etc , 
because they are in apposition to those w^ords. 

The Commentator sets aside this superficial interpretation and shows that these are 
epithets and not synonyms. He says this earth is called Hau ” because on it invocations 

(huyate) are made to Devas, &c. the place of invocations. The stobJui called “Hau” 

also is hereby explained. Because “Hau” is uttered herein, it is called “Hau-Kara. ” 
All the thirteen stobha syllables of the Sama singing are spiritualised here. 

Because Agniliotras, &c., are invoked (performed) herein, hence this 
world is called Havu Kara. 

The air is called Hayi-Knra, because it comes as a surprise (ha- 
wonder, surprise) or because it gives pleasure, for /hi means '' to please 
also. 

The particle Ha is a word of exclamation, of wonder-^Ha ! Oh, etc.. Since wind comes 
no one knows whence and goes away no one knows where, it is called Hayikara. This is 

one meaning. Another interpretation is that the /y/hi means “ to gratify, “ to please ” also. 

Since it gives pleasure and gratification the air is called Hilyikara. 

The moon is called Atha, which means “ now, ” and is a word denoting immediate se- 
quence. Since the light of the moon follows immediately after that of the sun, and is its 
reflection, the moon is called Atha or the subsequent. 

The word Atha means secpience, and therefore the moon is called 
Atha, because its illumination (light) comes after that of the sun (or because 
it shines after the sun by borrowed light). 

, Or though the moon and the sun are both similar, iiiasiuueh as both give light, yet 
the moop was created after the sun, hence moon is called the subsequent. 

• The Lord Visnu is always called “Here,” because — He is near 
every ene.. The fire is called ‘ i ’ because it is kindled (indhana-kindled). 
The sun is called, u-kara, because it beats or is a heated mass 17^. to heat, 
to burn).* ' , 

The vKord Nihav# is*k name of Indra, because be is constantly (ni) 
involsod (hva), the “ much inypked. 

Because he is constantly invoked therefore, Indra is c^led Nihava. 
Nihava. is called "eklra because he comes (eb) to (all. sacrifices when so 
invoked). All Devas kraj^lled Atihoyik^ra. ' * * 

Broauae in the word called U, whicli Isttbe Jiam^ of yif«tt, all Davas are summoned 
(colleoted tog^her) in the state of Muktii, tke^efore alt dev^ |n their oolleotiyq form are 
" called Auheylns, meaning oollep^ in the TJ./” Aii is locative singular of U, 
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Visnu is called U because he is the most high (U-Uchcha),. because 
all Devas iu the state of Mukti are called or surainoned (Huyante) in this 
.: U (Au) therefore they are called Auhoyinas; therefore, this is the name of 
Vislve Devas. 

The Commentator next explains the sentence Prajapati is Hinkara. 

The syllable Hi means “ certainty and this certainty comes from 
knowledge always. Therefore Brahma is called Hifi: hi meaning 
‘‘certainty” and the nasal sound “tig’* means knowledge. Hifig meaning 
“ certain knowledge ” and it is the name of Brahma. 

The V%u as breath in the human body is called Svara. This word 
Svara means literally he who causes the soul (Jiva'' to take delight (ra) in 
Visnu called Sva. 

The Commentator next explains the sentence the food is yaya. 

This shows that Vayu has two forms, in its cosmic form it is called 
Yayi, in its physiological form it is called vSvara. Vayu is called Yayi 
because it is constantly moving. She who is the constant companion and 
follower of Yayi is called Yaya : and this is the name of Sarsavati, the wife 
of Vayu. She verily is said to be the presiding deity of food ; therefore the 
^ruti says ** the food is Yaya. ” Another meaning of this text is, the 
food is called Yaya because it is conducted or led by Prana to all parts of 
the body. 

The Commentator next explains the sentence the speech is YiraJ. 

^ri is called Viraj because she is the most (vi) resplendent (Raj) 

object ; as she is essence of all speech. 

( The Commentator next explains the sentence undefinable is the thirteenth Stobha, 
viz the indefinite syllable “ hup. ” ) " - 

The undefined is the all-pervading Naniyana alone, and because 
when invoked, He alone protects all. He is called Hupkara ; because; 
when called (Ini) He protects (pa.) This is the name of Janardana. Hari 
is called the undefined, because He is inexpressable (not fully expre^ed) 

. He is the Supreme Person. This is in the Mahatmya. ^ 

The word Sanchara means that which moves completefy the full 

'move|^ This also is the name of God, . , .. 

Ndtc-r Thbugli GOd^w^ mentioned before also as Iha (Here) and he is inentioltied 
ajgaii' i» thif ^^ pla^ also ; there is no repetition jiere. The God mentioned before as Iha 
referred to tlrB j:§etrajna or the to the -God within qvery human hfeing; 

while the God mentioned now is in His All-pervading aspect and therefore the .£^mmen- 
tato^ has used the word ‘yyAptav ^ » ^ 

. 'Phis Khanda majjUe i^lOained as an allegory^ the whole w^rld %ein^' ^WasPiemple, 
praising God and it is so translated in small t^pe. Thi# is merely a siig|estion for the ^ 
consideration of our readers^* 



SECOND ADHYAYA. 

F1H8T Khanda, 

Mantra i. 


^ fTT5r 

^TRICOm, Om. Samastasya, of the Entire : of the Full. ?sr^ Khalu, 

verily, S^mnah, of Sama, of Hari (established by Sama): of Visnu 

called Sama the Same ; the Harmonious. Upasanam, adoration : medi- 
tation. Sadhu, (is) proper ; good. Yat, wliich. Khalu, indeed. 

lOTS ^^dhu, proper, good, I at, that, Sama, is Sama ; name of Visnu 
(Hari). Iti, thus. Achaksate, call (the learned, the vvi.se). ^ 

Yat, which, Asadhu (is) improper, not good, ^ Fat, that, Asama, 

not Sama (they say) : discordant, Iti, thus. 

1. The meditation on the hiill and the Hannonions 
is good. Verily that which is (Tood (Sadhu) is also 
Harmonious say the wise — what is evil, is indeed 
discordant.” — 95. 


Mantra 2. 



?ni Tat, in that, in that (matter of the H rmonious and the Good being 
identical). ^ Uta, even, indeed. Api, even, also. Ahuh, say (other 

wise men). Samoa, with Saman. Enam, Him, the Lord Visnu. 

Upagat, went, approached. Iti, thus, Sadhuna, well; becomingly^ 

^ Enam, Him. gfqrmrf Upagat, went, approached, hi, this to Eva* 
mdeed ?!^ Tat, that, Ahuh. say (the <vise), Asamna, without 

bama, discordantly, Enam, Him. 'JTmTH Upagat, went, approached tit 
U. thus. ?rariptr Asadhu^ without well; badly, unbecomingly. ^ EnaW 

Hm. Upagat, went, approached. ^ Iti, thus. ^ Eva, indeed ; even! 

Hit 1 at, that. Ahuh, say (the wise). 


2. The wise also Tegarding this : — “ When (the 
mantra) ^lys k' approached (sang tlie^Zord) harmomovsly 
it^rneans indeed that he approached^ |M^g) JTkn becomingly’ 
-'wheiw.it says, he approached Him discordantly, it means 

that he ..appfoacho<i_ Him unbecomingly,^— -96 
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Mantra 3. 

^ ^ 

gsnr Atha, now, another illustration of the synonymous use of Sama and 
Sadhu is given, ^rf Uta, and Api, also. ^;rrf: Ahuh, i hey say ; the wise 

say. gT*T S^ma, Harmonious. ?r. Nah, unto us. Bata, truly, Iti, thus. 

Yat, because (the meaning of the word Sama is), Sadhu, [good. 

Bhavati. happens, becomes, is. Sadhu, good. Bata, truly, a mere 
expletive. ^ Iti, thus. ^ Eva, indeed, Tat, that ; therefore. ^STTf- 
Ahuh, say they. Asama, Asama (evil). Nah, unto us. Bata, a mere 

expletive, truly. fr% Iti, thus. Yat, because, =5^1^ Asadhu, evil. 
Bhavati, has happened, becomes, Asadhu, evil. ifrT Bata, a mere ex- 

pletive, truly. Iti, thus, Eva, indeed, even. ^ Tat, therefore. ^afTgs 
Ahuh, they say. 

3. Aiid so also, the wise say, “because (Sama and 
Sadhu are synonyms) ” therefore they say, “ Truly it is har- 
monious for us, /. e., it is good for us and because Asama 
and Asadhu have the same meaning ; therefore, they say 
“ truly it is discordant for us, i. e., it is not good for 
xis ”—97. 

Mantra 4. 

H 9 i 51^13 

^ II a ii 

srqfn: II \ II 

Sah, he, the worshipper. Yah, who. Etat, this, the good and 

the Harmonious. Evam, thus ; because He is good, therefore He is called 
Harmonious. ftfi^Vidvan,. knowing. ^ Sadhu,’ good. gT»T Sama, ^harmo- 
nious. Iti, thus. Upaste, adores, meditates. Abhyas^h, 

quickly. ^ Ha, verily, Yat, which. Enam, tdMiim, the worshipper. 

Sadhavah, good. Dharmah, qualities, attributes, Agach- 

chheyuh, approach. ^ Upa cha naipeyuh, remain fixed steadily : another 

reading is. Upa-narneyuh, stand for his enjoyment. ^ Cha, and, 

' 4. He wJiQ k|^^:ing this Lord both as the 4^ood 
and the Harmonious, meditates upon Him thus, gets qmckly 
all good qualities .as permanent (traits of hisjgharacter|.‘— 98. 
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MADHYA’S COMMENTARY. 

In the previous Adhyaya it was mentioned how to meditate on Udgitha and on 
the 18 Stobha letters or syllables like Hau, etc. That Adhyaya dealt with the Upasana of 
a particular portion of the Sama Veda, the present Adhyaya deals with the meditation on 
the entire Sama Veda in its two-fold aspect of five-fold and seven-fold Sama. The first 
khanda teaches that the entire Sama Veda should be meditated upon and it praises such 
meditation. The first sentence says it is good to meditate on the whole Sama Veda 
and to read it in its entirety. This pritna facie view of the meaning of the first sentence 
is set a side by the Commentator. 

The word Sanmstas^^a means of the full, namely, of Visnu who is 
called the Full, because the Full is good ; therefore it is good to meditate 
on Visnu called Saniaii. 

The word Sadhu translated as good means pro])er ; how Sama can be called Sadhu, 
the author shows by explaining that both these words etymologically mean one and the 
same thing. He, therefore, says : ~ 

Since the entire or the Full is S idhu, therefore the meditation of 
Visnu called Saman is Sadhu. That which is measured as Sara or 
Essence, or who is the standard of all essences is called Sama (Sa=^Sara 
or essence and Ma = measured, therefore Sama means that which is 
measured or known as essence). While Sadhu means that which is to 
be considered or conceived or held (Dharyain as essence) (S^ = SS.ra or 
essence and Dhu = Dharyam, to be held ; thus Sadhu means that which is 
to be considered as essence). Therefore Sadhu and Sama both have one 
and the same meaning. 

The Commentator next explains the 8ruti which says. If any one, knowing this 
thus, meditate upon the Sama as Good, all good qualities would quickly approach him, 
and accrue to him. 

Those who meditate on Narayana, the Faultless, the Full as the deity 
of all Saraans, and as named Saman, beci ase He is Sadhu or good and 
as full of all good qualities, becomes released and obtains the attributes 
of the good. Thus we read in the S&ma Sanihita. 


Second Khanda. 

Mantra i. 

Lokesu, in worlds, in the various planes, e.g., physical, astral &c. 
Pafichavidham, five-formed; that which has the ^ve-fold nature like 
Hiijkara, &c. ttPT Sama, the Brahman called Sama or Harmonioife, 

Upastta, should be adored : let one meditate, PrithivI, the Lord called 

PrithivI, because of His giving increase (prathana) to harvest &c., and residing 
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in earth. Hiukarah, as Hiukara, because as the agent of creation, He is 

called Hinkara. established by the Sama Bhakti called Hiijkara, Pradyunina 
Agnih, tiie fire, Vasudeva dwelling in fire, called Agni, because devour- 
ing (adan^) everything Prastavah, (as) Prastava, establislied by the 

Sama Bhakti called Prastava; and as it means literally the First Emanation, 
it is the name of Vasudeva the fir-t Avatara Antariksam, the Ether, 

Narayana, dwelling in Antariksa, called also the same because Me looks into 
(antariksana) the hearts of all, Udgithah, (as) Udgilha, Narayana so 

emailed because He is sung by Om ; a Sama Bhakti called Udgitha. 
Adityahjthe sun ; Hari named Adit\ a, dwelling in Aditya; called Aditya because 
He takes up (adana) all life. Pratiharah, (as) Pratihara. The Sama 

Bhakti called Pratihara ; the Lord established by that Saman ; and so named 
because He constantly modifies (Pratihara) the world in every etfect, and 
continually breaks old forms. It is tlie name of Anii iiddlia. Dyauh, the 

heavens. Sankarsana dwelling in the heaven. Dyau^y/cUv ‘to play’ is a name 
of the Lord, because He is s\)> riful, the creation is His sport. Nidhanam, 

(as) Nidhana ; the Sama Bhakti called Nidhana It literally means ‘‘ Destroy- 
er.” The aspect of Lord as Destroyer is so called. It is the name of Sankar- 
sana. hi, thus, Ui dhvesu, in the regions one above the other, from 

the below’ upwards ; in an ascending line. 

1. Lei one meditate on the liarinonioas (in His live- 
fold as])cct) in the live worlds. Ih’adynmna in Ihithivi 
(the caiili), Vasudeva in Agni (lire), NaraA'ana in the sky, Aiii- 
ruddha (th(> Lvolver), in the Aditya (sun), Sankarsana (the 
Destroyer) in Dyau (heaven). So in an ascending line. — U9. 

iVotr.— Let one meditate on the llanaoiiious (in His five-fold aspect) in the five 
worlds. Priidyiimna the creatoi- cali<‘d Hiaktlra d\vc‘lls in Pritliivi (the earth and is 
called Pritliivi, the scatterer of seed) ; Yasinleva called Pi astava ( the First l£inanation) 
dwells in Agni (firei, and is called Agni (the Kater; ; Xarayaiia called the Udgitlia, dwells 
in the Antariksa (sky) and is also ealled so, because lie looks into the hearts of all ; 
Anirnddha called Pratihara, (tiie Evolv(‘r), dwells in the Aditya (sim) and is called Aditya, 
because ho takes np all, Sankarsana called Nidhana the Destroyer, dwells in Oyaii, heaven 
and is called Dyau because He is sportful. So in an ascending line. 

M.^nira 2. 

#51: fWm II !( II 

^ Atha, then, now. Avrittesu, from above downwards, let one 

meditation tlie fiv#-fo]d Lord called the Harmonious, Dyauh, Pradyum- 

nah, staying in heaven. Hiukarab, called Hiukara Adit yah, 

Vasudeva,. in the sun. Prastavah, as Prastava. • Antariksam, 

1 3 
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Nirayana.in the sky. Udgitha, as Udgitha. Anirudha, in the 

Pi atih^rah, as pi atihara. ^rfMl Sankai sana in the earth. 

Nidhanam, as nidhana. 

2 . Npw in a descending scale — Pradynmna in heaven ; 
Vasudeva in the sun ; Narayana in the sky ; Anirnddha in 
lire, and Sankarsana in the earth. — 100. 

Mantra 3. 

fT§r ?TU.d^4 

II \ II 

^ II ^ II 

Kalpante, become accessible, belong ^ Ha, indeed. Asmai, unto 
him. ^apfr* P^^kah, these regions ; vvorKis ; the Resplendent Ones, kJrdh- 

vah, below upwards. ^ Cha, and. Avrittah, above downwards. ^ 

Cha, and. n; Yah, wlio. Etat, this, qq Evam, thus, VidvAn, knowing. 

Lokesti, in the worlds, Panchavidham, five-fold, Sama, Hari, 

the Harmonious. Upaste, meditates. 

3 . These (ten) Resplendent (Koruis), (live) on the 
ascending and (live), on the descending arc make accessible 
(all desired objects) to that (worshipper), who knowing thus 
the Lord, meditates on Him as the Harmoiiions, in His five- 
fold form, in the worlds. — 101. 

MAOHVA’S COMiMENTAKY. 

Now the ferati teaches the iiieclitation on the Lord, in the five-fold Hainan. In the 
sentence the earth i.s Hiiikiira, etc., pritm facie, it would aiipcaras if the eslrth and Hiiikara 
were one and tlie same j this is inacenrate. lliukara, etc., Ixduig more words or sounds 
can not be objects like earth, etc. fho Commentator, therefore, explains these five words 
first, namely Hihkiira, Prastava, lidgltha, Pratihara, and Nidhana. Be cause these words 
are of constant occurrence in these Khan das. 

i he word Udgitha is the iiaiiie of Narayana, because He is sung 
as the High, through the syllable Oiii. Or He is called Udgitha because 
Avataras, like Vasudeva, etc , come out (Udgachchhanti) from Him. (The 
word Prastf.va means Vasudeva) Vasudeva being the first Avatara, or Form • 
being the highest person or Male is called Prastava, (Pra = first, stava = born 
or emanation'. Sankarsana is called Nidhana, because Sankarsana 
means the destroyer ; and Nidhana also means destruction ; therefore, 
Sankarsana alone is Nidhana. (Hihkara is now explaihed, it is the name 
of Pradyuimia). The Lord Pradyumna is called Hiiikara, because he is 
the Creator or Maker of hi or ereatiou, for hi means creation. Hi means 
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that which is Avell-known, and creation is well-known. The word Prati- 
hara, is the name t)f Aniruddha, the Supreme Lord, because He nourishes 
continually this world, in all its activities ; therefore, the sustainer 
(Pratiharta) is called Aniruddha. Another meaning of Pratiharta is that 
he who re-absorbs, all his forms, again and again (Prati) in himself. 

Admitted that the words Hiukara, etc., are names of the Lord how are they applied 
to tlie earth, etc. This the Commentator next answers. 

These Pradyumna, etc., are always resident in earth, etc., as establish- 
ed in them and because these aspects of the Lord reside in earth, etc.; 
therefore, earth, etc., get the name of Pradyumna, etc. The word Prithivd, 
etc., ill their etymological meaning, primarily denote the Lord, and 
secondarily, they denote earth, etc., on account of their connection with the 
Lord and existing for tlie sake of the Lord. Because the Lord makes the 
crops to grow (Prathana), therefore lie is called Prithivi or the Crop- 
grower (and secondarily the earth is called Prithivi because the crops 
grow on it). ,Pire is called Agni because it devours (Adana) all, and 
the Lord is called Agni as He de\T>urs the wliolc universe. The Lord is 
called Antaiiksam because He sees (Iksan) througli all. And nothing can 
obstruct His gaze. This word is secondarily applied to the sky, where 
also there is nothing to obstruct the gaze. 

The Lord is called Antarilcsa because He sees into tlie' interior of every thing; 
nothing obstructs His gaze, the sky is called Antariksa, because there is no object in it 
to obstruct one’s gaze. 

The Lord is called Aditya, because He takes up life and sap. 
The sun is called Aditya, because he takes up (Adana) vapours. The 
Lord is called Dyaii because He creates all as a pastime^ (the y^jjy^to 
play, to sport). The heaven is called Hyau, because it is also a place of 
sporting or play. Thus all names verily apply to the Supreme Hari. 

(The above »Sruti passage is thus construed by some the ^vorlds in the ascend- 
ing as well as the descending lines, belong to him, who, knowing this thus, meditates 
upon the five-fold Sama among the worlds.” This explanation is however, incorrect. The 
Commentator shows this by quoting an authority.) 

It is said “ be wlio worships the Supreme Lord Hari, in His five- 
fold forms, in the worlds ; foi- him these five forms, which are ten-fold, 
because of being five in the higher and fiv^e in the lower, or five on the 
ascending and five on tlie descending arc, give all his desires even up to 
Moksa or release.” 
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Third Khanda. 

Mantra i. 

^ 511 ^ 

sreiRr Rniirifi sfi srftfrT’:mii 

^ Vristau, ill tlie rain. Pafubaviclham, the live-foi med. the five- 
fold. Sama, the Harmonious ; Hai i who is established by Sama. g’Cfr^^ 

Upasita, one should adore, let one meditate. JTT^rf: I^u; ova*ah, Pradyumna 
dvvelling in purovata, the fore-wind, the wind that precedes the rain. 
Hihkarah, Mihkara; established by the Sania Bhakti called Hinkara. 
Meghah, the cloud. "iiT^Pr Ja^Mte, becomes, gathers. Sah, he. Pras- 

tavah, as Prastava. Varsati. rains. Yah, who. Udgitlia, Vasu- 

deva. ff^rrr?r Vidyotatc, lightens, Stanayati, thunders m Sah, he, 

sr^fn;: Pratiharah, called pratinara. 

1. Let one meditate on the five-fold Lord the Hermoni- 
ons, in the rain ; Pradynnina in die wind, tliat firings the 
rain elonds ; Vasndeva in the gathered elonds ; Narayana 
in the raining ; Anirnddha in thnnder and lightning. — 102. 

Mantra 2. 

n ^ ii 

II \ II 

Udgrihnati, takes up ; Stops rff^ Tat, that Nidhanam, as 

nidhana. Yarsati, rains, f Ha, indeed. Asmai, unto him. 

Varsayati, makes to \an\ ^ lia, indeed. Yah, who. Etat, this. 

Evam, Ouis. f^q^VidvAn, knowing fir Vr sLau, in rain, Pahchavi- 

dhain, five-fold. Saina, Harj the Harmonious. Upaste, adores. 

2 . Sankai-sana in the ceasing (when it stops raining). 
For him there is rain, and the Lord showers .all blessings on 
him who knowing Him thus, meditates on Him in the rain, 
as the five-fold Harmonions. — 103. 

MADHVA’S COMMENTARY. 

He who meditates on Visnn, in His five-fold forms, existing in the 

£ote-wuv(\, otc., oVAa’ma va'm, and tov Vvwv c\\\’ovvp;\\ ll\s twe aspects 
Sawvvdaaa sAvowevs aW oAijecte of enioyment., w\i\c\\ M.v\kta or released 
souls get. ^ 

The phrase he rains for him has no object in the Sruti passage. The Commentator 
supplies it by the words Muktigan Bhogan, all enjoyments of Muktajivas That is the 
Lord rains tor him all enjoyments, which souls get in tbe state of release, • . ’ 
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Fourth Khanda. 


Mantra i. 

fl^rd H WRt mi srr^: ^ mi 

VC^i H srf^fR: W \ II 

Sarvasu, in all. Apsii, waters. ParT:havidhain, the tive- 

fold. Sama, Haii tlie tiarinonious Ppa^Ua, should meditate 

upon, \leghah, toe cloud.s. Yat, which. 5Ffi:g^% Samplavatc, that col- 

lect together into dense masses ; that move, h: Sah, that. f|^C: Hihkarah, 
as Ilinkara form of Sama Ihiakti. Yat, whicii. V^aisati, falls (in 

drops). Sah, tliat, sr^rTF^: Prastavah, as Pras’ava form of Sama Bhakti. ^i 
Yah, which (drops of w ters). ^\=z^: Prachyah, to the east. Spandante, 

flow. Sah, that Udgitha, caded Nara^mn a or Mari, zj: Yah, which. 

Slfft’en: Pratichyah, to the west. Sah, tliat. Pratiharah, called Prati- 

hara. Samudra].*, in the ocean. N'.dnanani, calletl nidhanam. 

1. Let OHO iHoditate on the li ve-fold Lord the Ihirinoiii- 
oiis in all waters. Pradyuinna in the clonds when they 
collect together, ^^lsndeva in ihe clouds wlani raining, Nara- 
yana in the rivers that flow eastward, Anirnddha in the 
rivers flowing Avest, and Sahkarsana in the ocean. —10 1-. 


Mantra 2 . 

II H II 

II M II 



?F Na, not. ^ Ha, indeed ; and Apsu, in wateis. Piaiii, dies; 

because the Lord dwelling in water.s protects him. Apsuniaif, devoted 

to the Lord called Apsu ; attains the Lord, gets Mukti Bhavati, becomes. 

Yah, who, Etat, this, Evam, thus. Vidv^n, knowing. 

Sarvasu, in all. Apsu, wateis. 7^4 Pancliavidhain, five-fold. ?Tr»I 

S&ma, t\\e Sama, Vtaraxovuous. V^asW, Tivednates. 

Re wLo knowing tins tkns, meditates on tke kve- 
fold Harmonigns, as residing in the waters, does not meet 
death by drowning ; (but getting Release) possesses the 
Lord of all waters. — 105, 
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jMADhva’s commentary. 

flavilig thus raeiitioiied the meditation of the Lord in his five-fold aspects in the 
rain, now the 8riiti teaches the meditation on the Lord in all waters formed of rain. 
This khantla, therefore, also appertains to God and is not merely one which deals with 
physical things. 

He wlio meditates oil tlie Fjord Nai'ayana in waters, and knows Him, 
that the Lord is (ive-lold even in waters, does not die by being drowned 
in water ; because the Lord llari dwells in waters (and protects him 
there). The sense is, he who meditates on the Lord Narayana, as dwel- 
ling in waters, becomes released. Or tlie word Apsiiman may be 
explained as He who produces the waters (apah sute ‘ he who produces 
water ’). Tlie long u is sliorteiicd and thus we get apsumrin. 

Note . — The word apsiiman moans devoted to Narayana. How do yon explain apsiiman 
as Narayaiiavan ? To this we reply, because Narayana exists in waters, and another 
name of Nfirayana is apsnsad, ho who dwells in waters, or ho who moves on the surface 
of the waters. If ajisnsad lie a name of Narayana, then Narayanavan would be apsusndvan 
and nob apsiiman. To this we reply that the word apsnman is an example of that cla.ss 
of words, in whiidi the middle term is elided. The full com])onml, of course, would have 
been apsnsadvan, but apsiiman is a shortened form. But Narayana is the Inner Control- 
ler of all ; He is not only in waters bub in everything. How is it then said that meditation 
on the Lord in the water produces such a high result ? To this we rejily, that whoever 
is devoted to the Lord, gets always salvation. Another objection next raised is that the 
word apsu is in the locative* I'ase. How do you make this compound without removing 
the case-sign. To tliis we ri^plv, that in the compound the loi-ative case-sign is sometimes 
not elided. Or we may say that the word “apsii’* is not at all the locative plural* of a]>as, 
but is a word in the nominative singular ; and denotes the Lord ; and that it is a compound 
of two words ap + su meaning water-producer. But if it is a compound of two words 
(water) and ^ (producer) then the form would be apsnman with long ii, and not 
apsnman with siiort u. This anomaly is a Vaidie license. 


Fifth .Khanda. 

Mantra i. 

S^rtrar ^ II ? II 

Ritusu, ill the seasons. = go, to kniiW. Thus ritu = season, 
right, knowledge, Panchavidliam, the five-fold. ?ir»T Sama, the Harmo- 
nious. 571 #^ Upasiia, let one meditate, Vasantah, the spring, 

Hiiikarah, Pradyumnab. Grlsmah, the summer. Prastavah, 

Vasudeva. ^ Varsa, the Rains. Udgitha, Nar^ana. ^arat, 

the autumn. Piatiharah, Aniruddha. Hemantah, the winter. 

Nidhanani, ^ahkarsana- 
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1. Let oneineditate on tlie five-fold Harmonious in the 
seasons. The Lord dwelling in Spring as Pradyumna, in 

•'tlie Summer as Vasudeva, in the Rains as Narayana, in the 
Autumn as Aniruddha, in the Winter "as Sankarsa-na. — 106. 

Mantra 2. 

n r w 

^ II 'A II 

Kalpante, become capable of giving (release, &c.), propitious. ^ Ma, 
verily. Asniai, to him, his. Ritavah, the seasons. Rituman, 

Lord-protected: piotccted by the Right. Bhavati, becomes. Yah, who. 

Etat, this. ^ Evam, thus. Vidvan, knowing. Ritusu, in the 

seasons. Panchavidham, the live fold, g-fq Saina, Harmonious. 

Llpastc, meditates, adores. 

2 . For him the seasons heeome i)ro])itious, and he is 
protected by the Lord of seasons, who knowing this 
thus, meditates iii the seasons on the liAe-fold Harmo- 
nious. — 107. 

.M ADH VA’S CO.M JI EAT AK Y. 

All wators have their origin in the season.s and are dependent upon .seasons. Therc- 
fore the Lord must be worshipped in the seasons. The »' riiti ttniehes this next in this 
Khautla. But the seasons are six, while the divine forms ar(‘ live ouRl How is it 
possible then to meditate on the six-fold seasons as an asptnH of the tive-foid Lord, 
This is done by taking the Jlemaiita and fclisira seasons as one, thus reducing the numbers 
from six to live. The Lord is called Ititu because He is rightc^ousness or bt'cause He 
is Omniscient or becaust* He gives to the seasons their dilT<‘reut (jualitios. Moreover, 
the various names given in Sanskrit to seasons are primarily names of the Lord. Thus 
Viisanta means He who gives joy to the Devas in whom He dwells. It is a compound of 
two words “ A^asa ” meaning jiva, literally “that in which the Lord dwells”; and “ta” 
shortened form of the verb Ytan, ‘to extend’; ‘to give joy.’ ALisa ]>/u.s ta is efjnal to 
Yasaiita, a nasal being added in the middle. The word Grisma is a compound of Gri 
plus ra, ra means ‘to give’ and gri means water, the giver of water or it is derived 
from the root gri ‘to drink or swallow’; because the Lord swallows up the oceans and 
' dries ii[) all waters, and so is called Gri-sma. He is called Varsa because He showers 
or rains (varsana) all blessings on his devotees. He is called carat because He gives 
(rati) prosperity (sam) to his devotees. He is called Hemanta b(‘eause Ho causes cold 
(hima). Thus all these season names are primarily the names of the Lord. 

We get the five-fold ness of seasons l)y taking Hemanta (autiimn) 
and ^islira as one. The J.ord has the names of the seasons either because 
He pervades the Seasons, or because He is righteousness and therefore 
He is called Ritu ; or because He gives to s bisons their reasonableness 
or because He is all-knowing. One who meditates on the five-fold ViMui 
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in tliis manner, for him that Lord gives salvation and all other desires ; 
for J aiiarclana resides in tlie seasons. His woi*sliipper who is always 
devoted to Ilini, is always protected hy Him. The Supreme Person is 
called Vasanta, because He causes lia})piness to the diva in which'He 
dwells. He is called Gi*i>ma because He swallows up the waters, He is 
called ATir^A, because He rains all auspicious things. He is called S^arat 
because He gives happiness. He is called Hemanta because He causes cold. 


Sixth Khanda. 

Mantr.\ 1. 

nra irfijfR: 5^ f?rvpm n ? n 

^^15" bt'^susu, in llic animals. Pasu is tiie name of the Lord alsn, q’=:tG 
protect. 5 = joyaiid bliss. Pasu--=ihe All-blissful Protector, Paheha- 

vidham, the hvc-fold. Sama, ibe I larmonituis. LJpasita, lei one 

meditate, ^‘STT** Aja]g the goats. Aja is the name ot the Lord also. The 
yaj nuaiis to go, to throw. I he root A/ancli means to honour. It also 
assumes tliefoim ^aj by changing ch into j, and clitiing the nasal, lie who 
is honored or worshipped (anchanai by meaiib of sacrifice^ is .Aja. The root 
^yay to sacrifice becomes aja by dropping y. ftfR: Hihkarali, Piadyumna. 

Avayah, the sliccp. Phe woi d Avi means the Lord aiso, because He is the 
Protcctoi- : v/ava to protect. The sheep arc called ‘‘avi’' because their wool 
proiecls from cold when made into blankets, etc. STFrfr^^: ih-astavah, Vasudeva. 
nrf; Gavah, tlie cows, the Lord is called “ gau ” because He gives salvation 
“gali.” Udgithab, Narayana. Asvah, h..^i sGs. The Lord is called 

“asva” because He is the /as/rs/ (flsu) mover ofali Pratiharah, Aniruddha. 

ITirusah, man. The man is classed among pahrs, or sacrificial animals, 
because he is the ideal sacrifice. The world rests on ihc voluniarv sacrifice 
of Man for humanity. Ihc L md is also called Ihnusa or the Dweller in 
the town. Nidliaiiam, Sardxarsana. 

1 . Let one meditate on tlie llYC-fold Harmonious 
Lord (as residing) in (the sacrificial) animals ; Pradyuimia 
in goats, Vasudeva in sheep, Narayana in cows, Aniruddha 
ill horses and Sahkarsana in Man. — 108. 

Mantra 2, 

qqra: q^^n^qqf^ q 

ii =(11 

^ II ^11 
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Bhavanti, become (propitious), belong. % Ha, indeed. Asya, 

for him. Pa^avah, animals Pasum^n, one who has or the Lord 

called Pa«u, the blissful Protector. Bhavati, becomes. Yah, who 

Etat, this, qq Evam, thus, Vidvan, knowing. qU5f Pasusu, in the 

animals, q^fqv^ Pahchavidham, the five-fold, Sama, the Harmonious, grqr^ 
Update, meditates on, adores. 

2. For him are all animals and he gets the Blessed 
Protector, who knowing this thus, meditates on the five- 
fold Harmonious in the (sacrificial) animals. — 109. 

MADHYA’S COMM EXTARY. 

When tlio seasons revolve properly and come in their due time, the animals also 
propagate. Therefore animals depend upon sea.son. Consequently, the bVuti now teaches 
meditation on the Lord in the animals. This chapter also refers to the Lord and not to 
mere animals. The word Pasuman does not mean one who is rich in animals, but it is 
compounded of three words, pa meaning ‘to protect,’ su meaning ‘joy,’ u meaning ‘he 
whose nature is thus.’ Tlierefore the word Pa.su means ‘he whose essential nature is 
to give protection and all bliss.’ It is a name of the Lord. TJiat released soul who is 
devoted to the Lord is called Pasumaii. Or the word Pasuman may mean “ he who gets the 
Lord called Pa.su, all-joy and protection, when released.’ The words ajah, avayah, gavah, 
asva, purusa, do not mean goats, sheej), cows, hor.ses and man ; but they are all names of 
the Lord, The Lord is called Aja because He resides in aja which means sadgati namely, 
salvation obtained througJi sacrifice. The .^/aja means ‘ to go,’ ‘ to throw,’ the root YJ^-dchu 
means ‘to respect,’ ‘to show honour.’ He who is worshipped (anehana) by sacrifice 
(aja) is called aja. The Lord is called avi, because He protects (ava) all. The Lord as 
Avi prott.'cts all from cold, through the wool of the sheep, that is, blankets, etc., made 
of the wool of sheep, one is ]>rotcctcd from cold. The Lord is called Gan because he gives 
salvation to all, for Gaii means to givt' or a good goal. He is a.sva because he moves 
quickest of all. He is called Puru.sa because He is the cause of all fulness. 

The Lord Jaiiardtuia is called because He protects all, and 

His nature is all joy. The wor8liix)per oi‘ the Lend Hai’i in all animals, 
becomes devoted to Him, or attains Him, wlien lie gets release. The 
Lord is called Aja, because He is w'orshipped (anehana) by sacrifices. 
He is called Avi, when dwelling in sheep, becau.se He protects (ava), as the 
slieej) protects by its wool, converted into blankets, men from cold. The 
Lord is called (iait because He is the best goal. He the Higliest Person 
dwells in cow. He is called af^va because of His swift motion. He is 
the swiftest of all goers. He is called Piirn>a because He causes (purti) 
fulness to all. The passes or animals are thus words of two meanings, 
one as titles of God, others as the well-known names of the animals. 
But in the phrase bliavaiiti Inlsjni pas^avah tlie word pasavah is taken in its 
well-known meaning of animals only. The words Ajah, &c., are employed 
ill the i)lural number in the Sruti, because the Loid has many-fold foims. 


U 
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Seventh Khanda. 

Mantra i. 

5rr% ^rnim^rf snwi- 

srfvTfRr 

IrTT^ il \ U 

sir%S’ Pranesu. in the senses, Paiichavidnam, the hve-fold. 

Parovariyah, the Higiiest among the most exalted. Para = high. Parad-u-- 
Paro, higlier ; Parod- vara = Parovai a, higiiest. r\'n ovanya, liigher than tlie 
highest. Sama, the Harmonious. iqrnrffrT Updsiia, let one meditate, syriir: 

Pranah, in the smell, Hinkarah. Pradyumna. Vak, in the speccli. 

Prastaval.’, Vasudeva. Chaksiih, in the eye. Udj^dthah, Nara- 

yana. ^rotram, in the ear. Praliharah, Anii nddha. Manah, 

in the mind, the comnion sensory. Nidhanam, Sahkaisana. 

Parovariyansi. (thev are ail) higher than the highest. I here is no difterencc 
in them : all are the Most High : none being greater than the otheid or inferior 
to it. % Vai, vei ily. q^TTR Etani, these (five forms). 

1. Let one meditate on the five-fold, the J\lost High 
(and) Harmonious, in the senses. Pi’a<l\nimna in smell, t asu- 
deva in speech, Niirayana in the eye ; Aniruddha in the 
ear, Sahkarsana in the mind (manas) ; verily (all) these 
are (equally) the Most High. — 110. 

]MaNTK.\ 2. 

ft^T5=STT%l ’lumE : 5 

\\ R \\ 

II v9 II 

Parovariyah. ilie attainment of tlie Most High, f Ha, indeed. ^ 
Asya, for liitn. vffit Bliavali, is. Parovariyasali, the most high, 

f Ha, indeed. sfran^LokAn, worlds, such as Vaikuntha, Aiiantasana, Hvetadvipa. 
a t qfff Jayati, conquers, obtains, q; Yah, who. Etat, this, tjq Evam, thus. 

f^j^Vidvan, knowing. Jir^ Pranesu, in the senses, Panchavidham, 

•the tive-fold. Parovariyah, tlie Most Higli Sama, Saman, the 

Harmonious. Upaste, mcdiiates, fiw 5 Hi lu pancliavidhasya, 

thus has beeii taught the meditation of the Lord liaving five forms. 
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2. For him is the attainment of the Most High ; ami 
the conquest of the highest world, who knowing this thus, 
meditates on the five-fold Harmonious, the Most High, in the 
(live) senses.---lll. 

MADHYA’S COAJMENTARY. 

Having montiontul the meditation on the Lord as dwelling in animals ; this Khantla 
now mentions the meditation on Him as dwelling in the senses. Because the senses are 
dependent upon men and animals. The word parovariyah occurs in the hruti passage. 
The Commentator explains it thus : - 

That which is liigher than tiie liigh iparania) is called paro (paraT 
u = par(). The u ineaiis better, higher; and is a sign of comparative 
degree), lie wlio is liigher than this ‘ paro ’ is called parovaraivi. He 
who is higher tlian this ‘ parovaraiii ’ even is called parovariyah. 

Note. - The Commentator uses the word parovariyakam in his verse, it has the same 
meaning as parovariyah. Though in the Dth Khan.la of the ist adhyaya this word was ex- 
plained as “ more excellent,” that was a slip of the Commentator. He evidently rectifies 
that inaccuracy l)y quoting an authority, in which this word or rather its syllables are 
explained. 

Though these forms like Brady umna, etc., are .separate, and exist in separate objects, 
yet they arc not ono higher or lower than the other. All of them are equally high. 
All of them are entitled to t he epithet of parovariyah. Thus the Commentator next 
says 

All these forms of Visnu are each of tlieiu the iMost High, the 
excellent, in every respect and evej y wliere. 

This parovariya attribute belongs not only to the five-fold aspects of Visiiu as 
dwelling in the senses, but to these five-fold aspects of Yisnu wherever they may be, 
whether in the lokas, etc., or anywhere else Therefore the Commentator has used the 
Avords “ in every respect everywhere.” 

There is indeed no distinction between these forms, one is not 
higher or lower than the other, because they are verily always equal. 

If they are all equal, how are they called the most high ? Though they are all 
equal among themselves, yet they are higher than everything else, so the Commentator 

8a>T3 : — 

But tliese are in every respect the Most Higli, as compared to any- 
thing else that exists. 

(The words prana, etc., primarily are the names of the Lord, secondarily they are 
applied to the senses). 

Thus the Lord Vi.-^nu is called pninn, because He is tlie Guide or 
Leader of all (praneti i), He is called vak hspeeeh) because He is alwavs 
the revealer or the speaker of all truths, or because all words are His 
names. He is called cliaksuh (eye) I)eeause He sees all, in all times. He 
is called ^rotram, (^ar) because He bears always, everything ; or because^ 
He giv^es to everything the power of hearing. He is called manas, 
because He is the prime tldmker or tlie adviser (mantri or t'ounsellof) 
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of b11 : or because He is the inantri or Guido of this wliole visible, 
perceptible, cognisable objective world. Thus one Lord exists in His 
five-fold aspects, in the senses of all living beings, and is considered as 
five-fold. 

In the .Spiiti passage “ parovariyo ha sya bhavati,” the word parovarij'a must be 
taken as “giver of release.” How do you translate the same word, in the same passage, 
by two different ways, namely, in one place you explain it as the name of tlie Most High ; 
and in another place as the state of attaining salvation? To this the Commentator an- 
swers 

Bralinian becomes His parovariya, namely his all in all, because He 
gives to him all that he wants. 

Note . — In this chapter, in the preceding khanilas, we had such words as npsuman, 
Bitaman, pa-sumrin, etc., all meaning ‘devoted to the Lord,’ or “ who has attained the 
Lord called by such names as apsii, ritii, pasii,” etc.; so in this'passage also the word 
parovariya must be so explained as to be in harmonj" with the previous explanat ion. 
Therefore the last Parovariya is explained as “ one who has attained th(‘ Parovariya - the 
Most High.” 


Eighth Khanda. 

Mantra i. 

ll?ll 

^ Atlia, now. Saptavidhasya, of the Seven- fold ; now is taught 

the meditation on the Lord having seven forms, Vachi, in speech, in 

collection of words. Saptividham. .Seven-fo! !. Sama, Sdman, the 

Lord called the Harmonious. Hpasita, let one meditate, Yat, what, 

(sentence), Kificha, whatsoever. Vachah, of spcecii, in a sentence 

^ Humiti, the syllable hum, a sentence having hum in it. In such a sentence 
resides the Pradyumna aspect. Safe, that nm- Hiiikarah,as Miukflrah or 
Pradyumna. qw Yat, wliat (sentence.) [-'raiii, the syllable pra ; a sentence 
containing the syllable pra in it, is the abode of \ asiideva. JT(?rT7: Prastavab 
the highly praised ; Vasudeva. Yat, what. A iti, the syllable a 'wr ; a 

sentence having the syllable a w : Sah, that. Adih, the aspect of Lord 

called adih, because in the beginning (Adi) fie appears as a boar (Varaha) ; this 
Varaha aspect is called Adi. 

1. Now is taught the seven-fold Let one meditate 
on the seven-fold Harmonious in a sentence. Pradyumna 
in that sentence which has ‘ hih ’ in it, Vasudeva in that 
which ha« “ Para Waha in that which has “ a ”,—112. 
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Mantra 2. 

II ;( II 

m.Y at, what (sentence.) Lit it, the syllable lit, the sentence having 

the syllabic ut. S ih, that. Udgitha, Udgltha, NArayana aspect. 

Yat, wliat. 5f^ Pi ati iti, the sentence having the syllable prati is PratihAra 
or Aniriicidha, Yat, what sentence contains. ^ LIpa iti, the syllable 
upa, in that. lEP* Sab, the Lord, Llpadt avrih, called upadrava, the cause 

of calamity or upadrava. In tiiis aspect the Lord is called Nrisiihha and 
is the cause of all national calamities or misfortunes. Vat. what. f% 

Ni iti. the sentence containijpg the syllable ni. ^ tat, that. Nidiianam, 

called Nidhana nr Samkarsana. 

2. Narayann is in that sentence AA'hich has the 
syllahle “ Ut ” ill it, Anirinldha in that Avhich has ‘‘Prati,” 
Nrisitnha i.n that wliieh has “ T''])a,” and Sahkarsana in 
that whicli has “ Xi ” in it. — 1L3. 


Mantra 



i^g:F^T ft r n ^ n 




iRnRSWJ II c II 


5 *^ D ngdhe, milks out, u/s., gives the reward The Lord as vak or 
.speech gives the reward to the worshipper, Asmai, to him. 

Vagdoham, the milk of speech, viz.^ Moksi, the leward of the speech or the 
knowledge of the Lord : Release. 2t: Yah, who. ?rr^: V^achah, of speech. 

Dohah, milk. Anna van, rich in food. ^yrr^T* Atmadah, able to 

eat food, healtliy. Pliavati, is, becomes. Yah, who. Etat 

thi.s. Evam, thus. VidvAn, knowing, qrf^ Vachi, in speech. 

Saptavidham, Seven fold, SAma, Saman. UpAste, meditates on. 

. 3 . The Lord gives to him Release which is the 
milk of speech. He becomes rich in food, and able to con- 
sume food (healthy), who knowing Him thus, meditates on 
the sev^en-fold Harmonious. — 114. 

MADHA'A'S COMMENT ARA’. 

Having thu.s do.scrihod the flve-fold meditation on the Lord, the ^Iruti now mentions 
seven-fold meditation on Him. The words Hiiikura, Prastava, Udgitha, and Pratihara, have 
already been explained before, as the names of the various forms of the Lord ; namely, 
Pradyumna, V^sudeya, Narayana, Aniruddha, and Saiikarsana. Two more nam^s are ppw 
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luentionecl. They are Adi, and TTpadrava. The Commentator, therefore, explains these 
two words’by qiiotin«: an authority : - 

Thus it is said “ The Lord is called Adi because He is the cause 
of the hogiuriin^ of a Kalpa, (and tlie word Adi means beginiii arj). The 
sportful Lord Kes^ava Himself in the beginning of a Kalpa assumed the 
form of a Varillia d)oaid, tlierefore, this form is called Adi. The Lord is 
called Upadrava (or * juiblic calamity ’) in his Avatura of Nri- 
Sirnlia, because in this form He destroyed tlie great eviLdoer called 
Hiranyakaj^ipii.” 

^ Lost one may think that the syllables Hum, Pra, A, Ut, Prati, Upa, and Ni are iden- 
tical with Pradyiimna, etc., the Ctimmentator now explains this ^s'riiti : — 

In a sentence containing the syllable ‘ Hum,’ the Lord in His aspect 
of PradyLimna constantly I'csides ; in a sentence containing the syllable 
“ A ” the Lord in the form of Varaha tlh)ar; has His abode, in a sentence 
having Pra, dwells \"asudeva ; similarly, the Lord in His aspect of Nj ra- 
yana is in that sentence which has the syllabe “ I t,’ in His aspect of 
Aniruddha, He is in the sentence whicli has tlie sylhable Jhati ; in His 
aspect of Kiisiinha(maii-li()in, He is in that sentence, ^Yllicll coiitains tlie 
syllable “ Upa in His aspect of Safikar>ana, He is in the sentence tliat 
lias tlie syllable “ Ni. ” 

This shows that the syllables “ Hum,” “ Pra,” etc., are not names of mere syllables ; 
had it been so, the iiropositioM “ one should meditate tm tlie seven-told Lord in th(3 scor- 
teucp, " becomes meaningless. These, therefore, are rightly explained as syllables occur- 
ring in a sent^ince. A question arises here, what is the Df^vata of that sentimce in which 
some one of these seven syllables does not occur? To this the (-ornmentator replices : 

If any one of these syllables is absent from a sentence, so many as 
are present in it, they will be the Devatas of the sentence. 

If of these syllables any one is oniitted, so many as remai ' will regulate the Devatii of 
the sentence. 

Tims he who meditat(‘s always on the All-pervading V^i'^iiu called 
Vak, in His seven-fold aspect, for Him the T.ord beeonu'S the (Jivor of all 
desires and objects (literally becomes tlio milker of all objects for liim.) 


Ninth Khan da. 

Mantra i. 

m !r% #!RWrr^#!r ii«? ii 

^ Atha, now. Khaln, then ^5 Anuim, that. Adityain, Sun, 

L"id called Aditya, and dwelling in the sun. Saptavidham, Seven-fold, 

having seveai forms, ^ S^ma, the Silman, Harmonious, Upastta, 



II adhyAya, II KUAKPA, 3. 


Ill 


let a man meditate. Sai vada, always, Samah, Sama, equal, impar^ 

tial ren«a, therefore. Sama, the Harmonious, the same. ^TT *Tr 

Mam parti, Marn prati iti, towards me, towards me thus (think all), 
Sarvena, *by all, for all. Samah, same, equaFly. i'ena, thererorc. 

Sama, the Harmonious. 

1. Now tlieii let a man meditate on that Lord called 
the Sim and residing in the siin, having st'ven forms and 
called Aditya. Because He is alwavs the same, therefore 
He is called the Sama. Every one equally says “ He looks 
towards me, He looks towards me, ” therefore He is called 
the Sama, the Harmonious. — llo. 

Mantra 2 

^FTT^T: U II 

I t'StTiin, Ml that (V sun having seven firms and d'AclIing in the sun). 

Imani, these. ^RfT% Sarvani, all. Bhutan!, creatm es, men, animals, 

etc. ^?^TTrf% Anvayattani, refuged, dependent lii, lims. Vidyat, 

let him know, let iiim meditate, Tasya, tf that (sunL Yat, what. 

5 ?nr Pura, befo! e. Ijdayat, rising {viz.^ the time before 1 sing, in that time). 

1^: Salj, He. Hihkarah, Pradyumna. rT^ lay Him (dwelling befote sun- 
rise). Asya, of Him, , the l.ord called Saum. Pasjvalythe animals. 

Anvayattah, refuged. Tasmat, ihereft)re. % le, il ey. 

iiihkui vanti, Utter Hih. flfrwnr^T' liifikarai)hajinah. (iliev) share the 
hihkara, /.r,, they are dependent upon and protected by Pradyumna. Hi, 
because. Etasya, of the Lord in ilie sun Samnab, the Lnrd called 

SAman. 

2 . Let him meditate tlins “ All these beings are 
refuged in Him.” Pj'adyumna is tJiat form of Him which 
exists in the time liefore the sun rises. By that form all 
animals are ])rotected. Because they ai-e protected by that 
form of the Harmonious i‘alled Hiiikara (Bi-adyumna) there- 
fore they utter hih. before the sun rises. — lUi. 

Mantra 

sRT^jHTOmr: srwN^iihi^f l(?tw m5t:H\n 
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?5WAiha, now. Yat, wliich (form). Prailianiodite, in the 

first risen (lesidingl. ?t: Sah, He sreiT^: Prasiavah, Vasudeva. Tal, that. 
Wrq Asya, of His. »T 55 *IT: Manusyali, men. Anvnyatlah, icfuged, depen- 
dent. Tasmat. therefore. % Te, they Pi astutikamah, desir- 
ing praise or love, undertaking.-^, enterprize. Prasamsakamah, desir- 

ing celebrity or praise. ST^fR^%5f'. I'rastavabliajinah, dependent o'.i Piastava 
(Vasudeva). ff Hi, becau-e. Etasya, of this Lord in the sun. ?rr**T- 

Samnah, of Harmonious. 

3. Now tliat aspect of the Ijord wliich is in the time 
when the siin has lirst risen is called Prastava (Vasudeva). 
On this form of His all men are dependent. And because 
they are refuged by this form of the Harmonius called 
Prastava, therefore, they love all enter [irize and desire 
praise. — 117. 

MaNIHA 4. 

II 2 ii 

%(Z[ Ailia, now. Yat, which. Sauga vavc'ayain, the lime 

when tlie cows have been milkeh and arc allowed by the cowhcids to suckle 
their youngs, /.<?., when ilie cows are together wiiii their calves, i.f’ , 3 nuihurtas 
after eai ly dawn or about 2| hours. Sah, lie. qsnKi Adih, Vai alia called 
Adi. Fat, that. Asya, of His. Vayams', the hii ds. 

Anvayaltani, refuged. r^TT^ Tasinai, therefore. r^H lani, they. '?rrTf?% Au- 
tarikse, in the sky. ^nrvTXTrrPr Anarambhanani. with iui sujiport. Ada\ a, 

holding. Aimanam, thejiisclvcs qKqrrf^rT Paripatanti, fly about, 

Hnifr^ Adibhajini, dependent 011 the Adi or Varaha forin. f| He, because, 
tjrffir Etasya, of His. Siinnah, of the Harnionious. 

■1. Noav that form Avhicli is in the time of Sahgava, 
that is called the Adi or Varaha. On that foi'm of His, Birds 
are dependent. Because they are dependent on this form 
of the Jdarmonioiis called Adi, therefore, they liy about in 
the sky without support, holding themselves. — 118. 

Note.-Tho birds, perhaps, here mean Siddhas who by jioldiiig themselves (adAya 
atipianam) that is, by self-restraint and control of breath acquire tlie power to move 
in the air. Who are mast^ers of Khecliari Mudnh Tliese Siddhas *01’ adopts are higher 
than men, but lower than Devas. Since Varaha or the Lord of gravitation is their protec- 
tor, they transcend the law of gravity and move about freely from planet to planet, 
from stars to stars. ^ 
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Mantra 5. 

•m sF^rarn- 

^ Atlia, now. Yat. whicli (form). Samprati, just at. 

Madhyandine, in the midday, noon. Sah, He. grjfhy: Udgitha, Narayana. 
rfH Tat, that form. Asya, of His. '^r: Devah, the dev^s. Anv^- 

yattafc, refuged, l asmat, therefore. % I'e, they. Sattamah, best. 

JTTSfTTS^r iY^japaty^nam, among the descendants or Prajapati. 
Udgithabhajinah, dependent on Narayana. ^ Hi, because. Etasya, of 

His. 1 ^( 19 ^: Saninah, of Harmonious. 

5. Now that form whicli is in the time of exact noon' 
or midday that is called Narayana. On that form of His, 
the Devas arc dependent. Because they are dejiendent on 
this form of the Haraionions called Narayana and are His 
worshippers, therefore they are the best of all the descen- 
dants of Prajapati. — 119. 

Mantra 6. 


?rsr >mr 



IK II 

Atha, now. Yat, which, Urdhvam, after. Madh- 

yandinat, midday, Prak, before. Apar^hnat, afiernoon. Sah, 

He. Pratiharab, Aniruddha. Fat, that. 3?^ Asya, of His. 

Garbhab, germs. Anvayattah, refuged, Tasmat, therefore. 

% Te, they. Pratihritah, carried from (the body of the father to the 

womb of the mother). ;t Na avapadyante, do not become destroyed. 

Pratiharabhajinah, dependant on Aniruddha. ^ Hi, because 
Etasya, of His. Saninah, of Harmonious. 

6. Now that form, which is in the time after midday 
and before afternoon is called Aniruddha. '^ On that form of 
His all germs are dependent. Because they are (tependent 
on this form of the Harmonious, called Aniruddha, therefore 
they are not destroyed when carried from (father to tjie 
mother). — 120. . 

Note.— The germs or garbhas are those jiviis which have failed to evolve themselves 
into Devas or Siddhas (Birds) spr men in one day of Brahma or a Kalpa. These Jivas are 
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carried from the old planet to the new planet by Aniruddha. They are all in a state of 
perfect unconsciousness. They become garbhas. The word pratihfita of the <^Jruti is very 
ejLpressim It shows the carrying of the germs from a dying out system to a just born 
world. Aniruddha performs this function. 

Mantra 7. 

vnfiRt W^x U V9 h 

^ Atha, now. ai^ Yat, which. ^ Urdhvam, after. Aparah- 

nat, afternoon, in^ Prak, before. Astamayat, sunset, tj: Sah,^ He 

Upadravah, Nrisitnha. fif Tat, that. Asya, of His HrKQ^r: Aran- 

yah, wild beasts, the animals of the forest. %r?fT*nTr! Anvayattah, refuged. 
tt Wf^ Tasmat, therefore. % Te, they, Purusam, men. Dnstva, seeing. 

^ Kaksam, lurking or hiding place, a forest of dead-trees. ^vabhram, 

a den, a hole, ffff Iti, thus (thinking that it will protect), U padravanti, 

run (towards them). TtnffvrrfltiT: Upadravabhajinah, dependent on Upadrava. ft 
Hi, because, Etasya, of His. qr*!?! Samnab, of Harmonious. 

7. Now, that form yvhich ntles the period between 
the afternoon and the sunset is called Nrisimha. On that form 
of His, wild beasts or Aranyas are dependent. Because they 
are dependent on this form of the Harmonious called 
the Nrisiinha, therefore, they run towards the forest and 
the dens, when they see a man (a hunter).— 121. 

Note . — These Aranyas are semi-human beings, which dwell in the caves and dens of 
the dying out world. They are higher than the Garbhas and lower than the Pitfis. 

Mantra 8. 

u =: n 

ffer It ^ n 

m Atha, now. ift Yat, which. g;T » Tngr W H Prathamastamitc, at first 
setting, Tat, that. Niditanam, Sankarsana. ff? I ^t, that. 

Asya, of His. ftarc: Pitarah, pitris. Anvayattah, refuged. 

Tasmat, therefore. Tan, them (pitrin). Nidadhati, put down 

pindan). ft«mrTSr«Ti Nidhanabhajinah, dependents on Nidliana. 
.ft Hi, because. Etasya, of His. ?rr«t: Samnah, of Harmonious, Evam, 

thus. «!13 Khalu, indeed. Amum, that. ?rrft9t Adityam, the sun (dwelling in 
. the sun). Saptavidham, sevea-fold. igpr Satpa, Saman, U paste, 

one meditates upon. 
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8. Now that form which rules the period when the sup 
first sets, is called Sahkarsana. On that form of His the 
Pitris are dependent. Because they are the dependents of 
this form of the Harmonious called Sankarsana, therefore, the 
ignorant even put down the funeral cakes for them. Thus he 
who meditates on the Lord called Saman, in His seven-fold 
forms, residing in that sun, in this way (gets release.) — 122. 

MADHVA’S COMMENTARY. 

The author now mentions the meditation on the Lord, under seven-fold S&tnan. 
According to old commentaries the present chapter is thus described *Tn the first 
adhyiiya, among the five-fold, it has been explained how one ought to think of the 
members of Sama as the sun. What is laid down now is that one ought to think of the 
sun as the complete Sama, with due regard to its members and then he ought to meditate 
upon the seven-fold Sitnia. ” The old commentators have thn.s taken it to apply to the 
visible sun. This is, however, incorrect. Because the visible sun is not always the same 
to all, and it is not the ref use of all creatures. These, however, are the attributes applied 
to Aditya of this Khanda. Therefore, the Aditya mentioned here, can not mean the 
physical sun. So the Commentator says.. 

So also : — “Let one meditate on the Supreme Vi suu called Aditya, 
residing in the sun. Ho has seven aspects or forms, He is called S&ma, 
because He is always the same (Sama — same). He is called S3.ma also for 
this reason, because (every one thinks that He is his special beloved) 
and loves him only. They say “ He faces me. He faces me. ” Thus 
because He is seen by all in one’s own direction, therefore, He is called 
Sima, from Siimya dristi or sameness of vision. 

Objection.— Tlie Lord Vi.stiu residing in the sun, is not visible to all ; how is it possible 
then to say that because He is same to the eyes of all, therefore, He is called Sama ? This 
objection is answered next by the Commentator; — 

“The sameness of the vision of all is with regard to the solar orb, 
and Visnu is the cause of this ; therefore, all see Visnu or the solar orb in 
- his own direction. (Since He is the cause of the parallel rays of the 
solar orb, therefore, He is the real producer of this sameness of vision.) 
In this Lord Vi^nu alone is verily refuged all these creatures. 

“ Before rising, this Lord Vi|nu is called by the name of.Pradyumna 
(Pra = before...dyu = light) He is the support of all animals, He is the self 
on whom depend all animals. On rising He is Vasudeva similarly (and this 
aspect of tlie Lord dwells in the risen sun). He is the refuge or support 
of human beings. Similai’ly, the Lord in His aspect of Varaha resides in 
the sun at the timp called Safigava (namely, when cows are taken to be 
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time that is the Adi Bhakti, i,e.^ the syllable * Oni. ’ This is the ordinary explanation of 
thro word. It, however, is the meeting (sara) point of two planes or globes (gavah) 
— the astral plane which is midway between the Human and the Deva— Super-human but 
sub-divine. 

In this form the Lord Visnii is tlie refuge of all Birds. Similarly 
the Lord Visrm, called Narayana, dwells in the midday suii, and He is the 
support of the Devas. Next to it is Anirnddha. This is the aspect of the 
Lord Visnu dwelling in the snn, after midday, but before afternoon. In 
this form he is the support of creatures who are still in the womb, and not 
yet born. After that, namely, in the sun which appears before sunset and 
after afternoon, He is called Nri-Simha and He is the refuge of all wild 
animals. After that, the form which appears in the setting sun, is called 
Sa/ikarsana. He is the refuge of the Pitris. This seven-fold Visnu should 
be meditated upon. He who thus meditates upon Him, gets the Highest 
Place (after) becoming free from the ocean of Samsara.” 

Note — This describes an evolutionary period, or the Day of Brahma. Just before 
sun rise, i. c., before the advent of man on this earth, animals appear on its surface ; and 
the Lord as working through animals, from His seat in the sun, is called Pradyiimna ; and 
the cosmic note of the animal world is hihg. Then'comes humanity on this earth. The birth 
of humanity is poetically likened to the rising sun. The Lord working through men 
from the sun is called Yasu Deva. When through course of ages humanity evolves into 
psychic beings called Birds or movers-in-space, then is the period just before the midday 
of creation. This Bird period of evolution has j^et to come. When tliis period will dawn, 
then men will possess the power of moving freely through space ; going frou) one 
planet to another ; and not tied down to this earth, as they are at present. Whether 
they will do so in their physical body or astral body will depend U{)oa the amount of 
evolution made by each man. 

After this Bird period, comes the Deva period of humanity. The man is now free 
to move, not only in the physical and astral, but through the Deva world also. It is at 
this period that the Devas mix freely with men, for men have become Deva-like. This is 
the culminating point of humanity ; and the Lord in this aspect is called Narayana. Then 
begins the decline. The humanity i)asses out from the world into the subtler regions. It 
no longer exists on this. physical globe. Then comes the gestation state, in the higher 
plaice. This state is called Garbha or womb ; and the Lord presiding over this state is 
called An iruddha. After that comes the manifestation of beings, half men and half beasts. 
These beings called upadrava— calamities, misfortunes, monstors, are on the astral plane 
and are called Aranyas or wild beasts also. These are the Terrible Ones, the great 
calamities. The Lord presiding over them, is called Nara-Sihha, the Man-lion. When the 
close of the Day of Brahma comes, these souls which are still on the subtler plane, become 
the seeds of future evolution ; they are called the Pitris. The Lord presiding over them 
is called Sahkarsana. These Pitris take birth on the new globe of the new system and 
are followed again in the same order by men, Birds, Devas, etc. But, what became of the 
men who had evolved up to Devas ? These beings, either remain as rulers of the new world, 
or pass out to higher evolution. Only the Garbhds, the Aranyas and the Pitris evolve 
. as a rule on the new globe ; and not the Devas, the Birds, and the mSn of the past Day. 

The Commentator now explains the phrase “ therefore they move in the air without 

aujr support/*. 
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As Varaha (the Lord as Varaha) supports all, therefore the Birds 
wlio are refuged in tliat form, are capable of moving iji space without 
any support. 

[May not Var iha denoto j^ravitation that keeps all snns and jilanets in their proper 
places ? The Siddhas called Birds have the power of movin^]f in space, becanse they are 
worshippers of the Varaha aspect of the Lord.] 

The Commentator now explains the passage ‘‘ Therefore they make the sounds of 
hih... because they are sharers of this saman.” 

make tlie sound lii/i, because the}^ are dependent upon the 
Lord named Hi/dvara (Pradyumna.) 

This also explains the phrase “ sharers of hihkara,” i. c., refused in the Lord called 
Hihkitra. 

The Commentator now explains the ])assa"e ‘‘Therefore they love prastuti and 
prasahsil... because they are sharers of Prastava.” The two words prastuti and prasahsa 
are not synonyms. 

Because men are dependent upon or refuged in Prastflva (Yasndeva) 
therefore, tliey are lovers of prastuti, i. c., of novel undertakings, adven- 
tures and enterprises, and of praj^ansa or praise and eelebretles. This 
is so, because Vasiideva called Prastava is fii'st of the Avataras or 

manifestation, and the presiding deity of j)raise and celebrity. 

The Commentator next explains the passage “ therefore they are the best of the 
descendants of Prajapati, because they are sharers in IJclgitha. The Devas have not 
become best merely because they are dependent upon and refuged in Naraj'ana, for then 
the animals and men also would have become best, becanse they also are dependent upon 
and refuged in the Lord in His form of Pradyumna and Vasudeva, and all forms are 
equal in greatness. The Commentator answers this objection 

Ths Devas have become the best of all descendants of Prajapati, 
becanse they woi-sliip and meditate on the Lord as full of all perfect 
([ualities. This is denoted by the etymological meaning of the word 
NarAyana itself, ft is this worship which has made the Devas pre-eminent 
and nothing else. 

All objector says how do you say that the Devas became best of all creatures by 
the mere worship of Narayana as full of all excellent qualities ; when we find that in 
Madbu Vidy^ etc., mention is made that the Devas became best of all creatures by 
worshipping Vasudeva, etc. So the worship of N^rayaua alone Is not sufticient. To this 
the Commentator answers. 

If the Oilier forms like Pradjmmna, VAsiuleva, &c., are worshipped 
as full of all perfect qualities, then such worship also liecomes the wor- 
sliip of Narayana indeed, and produces the same effect. 

But how the worship of other forms can become the worship of NarAyaua, merely 
By the fact that one worships a Lord in that form as full of all i>erfect and excellent 
qualities ? To this th%CoauHcctator answers. 

Because the word Narayana means literally He who is full of all 
excellent and perfect qualities; tlierefore, the woraliip of any form with 
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^lie notion that it is full of all perfect and excellent qualities is the wor- 
ship of Narayana in its literal sense. 

Ara means evil, fault. Na-f ara = nara, “free from blemish or fault.” Qualities in 
which there are no bleinisli or faults, are called nara or faultless, excellent perfect 
qualities. Ayana means refuge, abode. He who is the abode of all faultless,' excellent 
and perfect qualities is called Nariiyana. 

Since tlie gej-ius are under tlie special protection of Aniruddlia, 
tlierefore, they are not destroyed, thongli carried from the l)ody or loins 
of the fatlier (to the womb of the mother). On the coiitrai\v, they in- 
crease tlierein. On the other hand, everything else like food, etc., enter- 
ing from outside into the system becomes assimilated with tlie system 
and is so destined ; but not so the germs when they enter tln^ ))r>dy. 

But what is the authority that the Lord as Aniriuldha protects the germs. The 
Commentator quotes a Sruti in support of it. 

As says a ^niti (Rig Veda, X. 184. 1). " May DhAta lay the germ 
for Thee.” Because Oliata liere means the fiOrd Aniruddlia and not the 
four-faced Brahma. 

But how do you know this ? Because in the preceding passage the Lord Yisnn is 
mentioned and so the whole hymn is a praise of the four forms of Vi.srui. 

Because in the preceding three lines or padas Visnn. Tvastar and 
Prajiipati are mentioned and in the fourtli line DhntA occurs, tlierefore, 
these are inferred to be the four forms of Visnn as mentioned here, namely, 

VAsudeva, Safikaivana, Pradynmna and Aniruddlia. 

The whole stanza of Rig Yeda is as follows : — 

“May Yi.snn form and mould the womb, may Tavastar duly shape tlie forms.” 

“ Prajapati expel the foetus, and Dhatar lay the germ for thee.” 

But how do you .say that this Visnu, Tvas^, &c., denote the four forms of Yisini, 
and are not the names of separate deities? This the Corin' lentator answers by quoting 
an authority. 

As says a text: — “Tlie forming and moulding of tlie worn)) is 
from Vasudeva ; tlie shaping of tlie form belongs to Rafikarsana ; tlie 
act of ejecting the child from the womb called Niseka and translated 
above as expel the feetus is the work of Pradyinnna, while maintaining 
the germ in the womb and nourishing it there, is the act of Aniruddlia.” 

(‘ Forming and moulding the womb’ means the power to produce the son, or it may 
mean the purification of the womb. ‘Shaping the form’ means the construction of the 
various limbs and organs of the body of the child in the foetus. The ‘ejectment’ means 
expulsion of the child from the womb, when the time of delivery has approached. Letting 
the germ means upholding the foetus. If Vdsudeva, &c., perform these functions, why 
does the Yedic Sruti not mention these names, and why does it use names like Visnu. 
TvasU, &c? To this the Commentator answers by showing that these names etymolo- 
gically are the same * 

Visnu comes from tlie VVislri ‘ to pervade,’ and VAsu Deva also 
jTjeaps tlte'Ijord who pervades all ; and thus both ai’e one, Tva^t^ comes 
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from the v^Tvas ‘ to shine/ and Sahkar^ana also means the same. Praja- 
pati means ‘lie who causes the offspring (Pi’aja) to fall (pata) from the 
womb, on ^the ground ; and Niseka means coming out of the womb; 
therefore Prajapati (or he who ejects the fcctus from the womb) is 
Pradyumna. While Aniruddha is Dhata because lie upholds (Dharana) 
the fcrtiis. 

Admitted that these four names found in the A'edas may he tints Identified with the 
four names, Vasii Deva, etc., but what are the two Aswins mentioiu'd in the next stanza 
which runs as follows : - ' 

“ 0 Sinivali, set the gcrtn, set thou the germ, Sarasvati : 

May the Twain Gods bestow the germ, the Asvins crowned with lotuses. 

To this the Commentator answers. 

Krisna and Rama are the AsJvins mentioned in this passage. 

The Commentator next explains the passage the animals run to forests and dens 
from men. 

‘ Because the form of Nri Siiiiha dwells always in forest and dens ; 
therefore, the wdld animals, when frightened, instinctively run towards 
forest and dens, for protection ; even though they know not that their 
protector Nri Siiulia is always there. Because when the wild animals 
are frightened the liord as Nri Siiaha is always their protection. 

Because Sa/ikarf^ana is said to be the refuge of the Pitris, therefore, 
even the ignorant put down or oiler funeral cakes (Jhn(jas) to them; 
otherwise, liow could tliese offerings, thus given, reach the dead ances- 
tors ? (Because Sa/ikai>ana is the Lord of tlie Pitris, lie carries these 
offerings to tliem.) 

Tliongh there is no difference, among these (four) forms either 
in tjuality or in name, (lor any name is as good to cal! upon tlie (iod as 
the other, for all tliese forms are equally the ]\Iost High) yet His most 
particular favourite name is said to be Narayaiui. Because verily all 
the other names conjointly denote whai tlic single word Narayana does. 
Or because any one of those names is cipial to that of Nnrayana, and can 
be as effective as that name, then only, when it is meditated upon with 
the full signiricance of the word Naruyana ; that is, with the notion 
that the Lord is full of all auspicious, excellent and perfect qualities and 
. the name denotes the same. 

(^It was ineiitioiied belorc that the Devas became pre-eniineiit over 
all, because they knew the meaning of tlie name Narayana and under- 
stood it to mean the fullness of all excellent qualities.) Thus only by 
knowing the siguiticance of the name and by so worshipping the Lord, 
the Devas became the best of all the descendants of Irajapati. 
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Tenth Khanda. 

Mantra i. 

Atha Kbalu, now then. Atmasaminitnm, sell star»darcl, 

one that cannot be compared to anything else than its own self, as gagana ot 
space has nothing else to compare it with than itself Or it may mean equal 
to each other. Uniform to itse-f. Atimrityu, deathless, one who has 

crossed over death, conquered death. Saptavidham, seven-fold, (in the 

forms of Pradyumna, etc.) Sama, Saman, the flarmonioiis. 

UpSsita, let one meditate, lliukara, as Hihkara (has thiee syllables.) 

Tryaksaram, three syllables. Prastavak, Prastava (has three 

syllables.) Iti, thus. ?Tf{ I'at, therefore. Saman, equal. 

1. Now then let one meditate on tlie seven-fold .Hg,r- 
monious, whose forms are equal to each other, and Avho is 
deathless. Hihkara has three syllables and Prastava has 
also three syllables. Therefore, both these fories (Pra- 
dyuinna and Vasudeva) are equal to each other (in knowledge, 
bliss and power). — 123. 

Mantra 2. 

5R?WH 11 !( II 

Adih, Fiist. Vai alia. Pi, thus, ff Dvi, two. Aksaram, 

syllable. (But how do you make it three syllables? Ans. — hy adding pra from 
Pratih^ra which has four .syllables.) Praiiharah, Aniruddha. Iti, 

thus. Chatur, four. 9?^ Aksaram, syllables. Tatah, from iliat, vtsi.^ 

from Pratih^ra. Iha, to this, v/s., to Adi should be added, Ekani, one, 
, the syllable pra. Tat, therefore. ^ S^man, equal. 

2 . The word x\di has two syllables and the word Pra- 
tihara has four syllables, taking one syllable from the last 
and adding it to the first, both become tri-syllabie. There- 
fore Varaha and Aniruddha are equal (in knowledge, bliss 
and power). — 124. 
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Man IRA 3- 

WI^I^iKiMiE% 5q^ II ^ It 

Udgitha, Narayana called the Udgitha. Iti, thus. Try- 

aksaram, three syllables. ^TTST^: Upadravah, Nrisirhba Iti, thus. 

Chaturaksaram, four syllables, Tribhih, wiilVthree. nrf^r: Tribhih, with 

three. ^ Samam, equal. >=r^f% Bhavati, become (Two names become equal.) 

Aksaram, one syllable, i. e.^ the last syllable of Upadravah. 

Atisisyate, remainsover, u/'s.,the syllable Vah is excessive, nr^r^ Try-aksaram, 
three syllables, viz., Vah has also three syllables v, a, h, ^ ^:) ^ Tat, therefore. 

Samam, equal (to the other names like HihkAra, etc.) 

3. The word Udgitha has three syllables, the word 
Upadrava has four syllables. The three and three are 
equal, the one syllable (of Upadravah) which is left over, is 
also tri-syliablic ; therefore, it also’ is equal to the other 
names, (like FTihkara, Prastava, etc., and it is the name of 
Ksiiubdliisayin). — 1 2h. 

Ma.xtra 4. 

II ^ U 

Nidhanam, Saiikarsana. Iti, thus, fir I'l y-aksaram, three 
syllables. ?ig Tat, therefore Samam, equal, Eva, certainlv. 
Bhavati, becomes. rrifJj I'aiii, these (forms, Hihkara, etc.) f Ma, Veriq-. \ 
Vai, indeed, Dvavimsatih, twenty-two, Aksarani, syllables 

4. The word Nidhana has three syllables ; therefore, 
this name of the Ijord is also verily equal to the other names, 
ddins altogether there are iwenty-ttvo syllables. — 126. 

Mantra 5. 

^ciitihcr^r Ekavim^atya, by the knowledge of the twenty-first, viz,, byKalki 
denoted by the syllable “?t" “Na'^of Nidhana. Adityam, the sun, the 

Lord residing jn ihl sun. Apnoti, gets. qsRfims Ekaviihilah, twenty- 

first from Kesava in the forehead. % Vai, verily, fff: Itab, from this, we , from 
this body from the Lord Kesava residing in the forehead, ’Asay, that 

16 
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K'alki. Adityah, in the sun. Dvaviin^ena, by tlie knowledge of 

the twenty-second, viz., of Vah, the name of Ksirabdhisayin. ^ Patain, above. 

Adityat, the sun. Jayati, obtains, conquers, art Tat, that (the 

twenty-second.) *rr« Nakam, free from sorrow, blessed, Tat, that. 
Viiokatn, destroyer of grief cf His devotees. 

5. By the knowledge of the twenty-first (Kalki), a 
man reaches the sun (Kalki residing in the sun) ; for Kalki 
is verily the twenty-first from here (Kesava in the foreliead). 
By the knowledge of the twenty-second, he attains wiiat is 
beyond Kalki. He is the Griefless and He is the Destroyer 
of grief (of His devotees). — 127. 

Mantba 6. 

H ^0 II 

HfiilliT Apnoti, gets, lha, here (In the earth the form Jamadagiii, etc.) 

Adityasya, of the sun (of Kalki.) qq Jayam, victory, attainment, qy; 
Parah, above, higher qualifying qiqt f Ha, indeed. ?jfq Asya, of this, viz., of the 
worshipper. 4||i<t!qqqi^ Adityjayat* after attainment of the Loid in the sun. 
viz., Kalki. nq: Jayah, attainment, qqiq Bhavati, becomes, q: YaJ;, who. 
tpm Etat, this Lord Visnu, qq Evam, thus, ftqrqVid van, knowing. 
Atmasammitam, uniform to itself Atimrityu, deathless. .Sapta- 

Vidhani, seven-fold, qpf SSma, Harmonious. qwW UpAste, meditates, qiq 
SAma, Harmonious. Upaste, meditates. 

6. He who meditates on this seven-fold form of the 
Harmonious thus, knowing each to be equally (great and) 
uniform with the other and Deathless, attains (not only) here 
the form residing in the earth, etc., but reaches (Kalki in) 
the sun, and indeed a higher attainment than the reaching 
the sun (viz., reaching Ksirabdhisayin). — 128. 

MADHVA’S COMMENTARY. 

The Sruti now teaches the meditation on the seven-fold Lord called 8ania» by 
showing that when thought of with regard to the attributes of knowledge, bliss and power, 
there is always difference between Jivas, from Brahmd downwards ; yet there is no such 
difference in Pradyumna, &c., which are the forms of the Lord. All these forms have this 
peculiarity, and differ from all other entities in this, that while thg latter differ from each 
other in the possession of the quantity and quality of knowledge, bliss and power, 
WiedM, intelligence, joy and activity; yet these Divine Forms are absolutely equal to 
oacih other, so far as these three qualities are concerued, 
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Tho old view is that this Kha^Ua relates to the well-knowa Sama Veda. That'is 
wrong. For it is impossible for any scripture or for the Sama Veda, which consists of 
mere words, to possess the attributes of being “ Atma Sainmita,” “ imifortn with itself,” or 
of “ leading beyond death.” Such, however, are the attributes given to it here. The 
qualities moreover of being griefless,” etc., are inapplicable to any scripture. “ But,^’ 
says an objector, “ even if it be taken as applying to the Lord, how can the Lord be said 
to be “uniform with itself,” because differences appear in the various forms that He 
assumes from time to time. For thougli the words “ Gau ” and “ Go,” both denote the 
same thing, namely, “ a cow,” yet they are not the same, so far as the words are concerned. 
Therefore, tlic epithet that tlie Lord is “ uniform-in-itseJf ” is not appropriate. To 
this the Commentator answers by quoting an authority 

He who has no one else equal or like unto Hiui, and whose forms 
are all equal aiul of the same kind, He is called “ Atma Sammita such is 
Visiiu. He is called “ beyond death, ’ because He is deathless. That 
Visnu exists seven-fold, having seven forms called Pradyumna, Vusudeva, 
Varaha, Narayana, Aniruddha, Nri Simha and Safikarsana. All these 
forms, however, are equal in knowledge, bliss and power. 

According j;o old coiumentators the words Hihkara and Prastava are called equal, 
aud are said to be the names of Sama Veda. This is an erroneous explanation ; and is due 
to not understamling the full significance of the words “ Tat Siiuian ” which occur so many 
times in the Khantla. Tlic Com men ta tor shows that all these names Hihkara, Prastava, etc., 
when analysed, resolve themselves into three syllables each, and that those which have 
a syllable less or more, become tri-syllabic by adding a syllable from another name, or re* 
jectingone. Thus we have eight forms and mwnes mentioned in this Khanila, each of 
Avhich is the name of tho Lord, and denotes the possession of tho three attributes of 
knowledge, bliss and power. The following table will make it clear 


Name. 

Knowledge. 

Bliss. 

Power. 

1. Hihkarah Pradyumna .. 

Hih 

ka 

rah 

2. Prastavah V asudeva 

Pra 


A’ah 

Adi pra Varaha 

A 

di 

pra 

1 . Tih 51 rah An ir uddlia 

Ti i 

ha 1 

rah 

0 . Udgithah Nariiyana 

Ut 

gi 

thah 

(>. Upadra Nfisimha 

U 1 

pa 

dra 

7. Nidhanam Sahkarsana ... 

Ni 

dha 

nam 

8, Vah K.§irabdhuayiu 

V 

a 



According to Madhva, Vah denotes thceightli form ol the Lord (the form that sldeps 
on the cosmic ocean.) 


The three sj-llables of all the names Hifikara, etc., belonging to the 
various forms of the Lord, always denote the three attributes, namely, 
knowledge, bliss and power, 'syllable by syllable. (Thus,- every form 
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itot only possesses these three attribxites, but its very name also denotes 

the same fact). 

Though Adi has only two syllables yet taking the syllable Pra, 
from the beginning of the word Pratihara and joining it to the name Adi 
(which thus becomes Adipra), we get both names of the Lord tri-syllabic 
(one as Adipra and the other as Tihara.) 

The word Upadravu has four syllables. Its last syllable is taken separately, a.s 
making one word (and itself cousi.sting of three letters Vah.) 

Though in Upadravah the syllable “ vah " is left off as excessive, yet 
it is also the name of Narfiyana, and designates that form of His, which 
sleeps oil the ocean of milk. Put iu the case of this word, instead of syllables, 
we take the three letters vah as denoting the tlu'ee attributes, knowledge, 
bliss and power ; thus this vah becomes the name of the Sleeper on the 
ocean .of milk, and is also expressive of knowledge, bliss and power; 
and thus the Supreme Person is denoted by lliis word also. He who knows 
the meaning of the word vah attaijis the Lord, sleeping on the ocean of 
space. But by knowing [fim in the remaining twenty-one syllables, the 
Lord presiding iu the solar orb is obtained. 


This verily Lord Visuu thus becomes possessetl of twenty-two forms, 
of which twenty-one consist of triads of three syllables while tl,e last con- 
sists of one syllable only (vah); and designates the .Sleeper on the ocean 
of milk. Thus the Lord has twenty-two forms. 


The four forms Pradyumna, Viisudeva, Vfoi-alia and Narayana have 
each , a triad in it, and thus they become twelve (3x4 = 12 j Tliev arc 
ruler* of twelve mouths ami dwell iu those mouths aud these i.residius 

deities of the months hove the twelve iiomes hegiiuiing with Keilava and 
the rest. 


Ihe hfth Aniruddha has three forms, the sixth Nfi Sifdia is also a 
triad, ihe triad ol Aniruddha and the two forms of Nri Sifiha form a 
pentadj and this pentad presides over tlie live seasons in the form of 

: The tod form of the triad of Nrisibha (two already have been appix> 
priated by the seasous), resides iii earth and is called Janiadagnya. The 
triad of the seven namely of the Safikar§ana consists of three forms name- 
ly, Rama, Krisya and Kalki which exist in the sky, heaven and the sun 
respectively. By kuowmg any one of these-twenty forms of the T n 1 
^ to,h« form of IhoLord which reside* in lhat Ucularwiir 
that 18, one goes to that Loka on which ^hat form presides. By knowing 
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the twenty-second form, called tlie Lord-sleeping-on-the-ocean-of-niilk, one 

attains the indestructible form, the liighest Mukti. 

This iiieideiitally shows thatMiilfti is not attained until the Yogi i*eaches the 8veta- 
dvipa where sleeps Ksirabdhisayin. 

Tliihi twentj’-secojul form is called Niikam, because it is free from 
all sorrow and grief. K means happiness, aha moans absence of happi- 
ness. Naka means negation of the absence of happiness, that is, positive 
joy. The <loiible negative shows the intensity of joy; because He is 
essentially full of intense bliss. He is called Visoka because He destroys 

all the sorrows oi His devotees.”, Tlnis in the Sanui Saihliitn. 

It has Vieeu mentioned al>oYe tljat the worship t»i any particular t'urin of the Lord 
takes the worshipper to the loka on whi« h that Lord }n*esi(les. An objector says : thisasser- 
( ion is not absolutely correct , because it has also Ik-cu said tliat the worshipper of the form 
of the Lord presiding over earth, gets to iln* Solai* world also, because all forms are 
uniform to each other. Tliis objection is answeiajd by the Cominentator by taking up the 
sixth Mantra of this kharula and explaining it. 

The plinisc “lie obtains hero victory over tiie Sun ’ is next explain- 
ed. Tlie word lierc means that even if be lias reached that form of the 
Lord which presides over earth, he attains also that form which is in the 
Sun; since all forms are uniform and are one in their community of power 
and bliss and knowledge. The phrase “ To Him accrues a victory higher 
tliaii the victory over the Sun,” is now explained. After attaining to 
the Lord who is called Aditya and who resides in the Sun he obtains a 
liiglier victory, namely, he obtains another form of the Lord called Sleeper- 
oii-the-ocean-of-milk. 

For this the Cominentator iiuotes an anihority. “ Though it is true 
that one by worshipping a particular form of Visnn can attain that form, 
and he thereby can attain all other forms of the Lord ; because of the 
uniformity of all forms ; yet the worship of othei' forms is not a redund- 
ancy ; because by such worship there acci ucs increase of happiness to 
the devotee ; therefore, it is always good to worship as many forms of the 
liOrd as one can. 

And there is attainment of the twenty-second form more easily.* The word ‘‘victory^’ 
of the text has been explained by the Comuieiitator as attaining the Lord. He next qiiotej^ 
an authority for this interpretation. ^ 

The word Java, ‘ victory ’ here means at tainment ; just as we find it 
ill the following Blantra of the white Yajurveda, XV.8. 

Iinan no (leva savitar yajnam pranaya devavyani sakhividam sattra 
jitain dhanajitam^ svarjitam. 

God Savitar speed this G'od-loved saerilice of ours, friend-finding, 

ever-conqueiing, winning wealth and heaven. 
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As in tlie above mantra the word Jaya mean attainment, so here also. 

Next the phrase ‘verily twenty-first is that which Is in the Sun/ This shows that 
the Lord in the Sun is twenty-first in order and tliat this eoiinting begins from here itah, 
liut the word ‘ licre ’ is ainbiguons. To what does it i*efer ? If it refers to the form in the 
earth, namely to Jaiuaclagnyii, then the form in the Sun is not twenty-first from it. The 
Solar form Kalki is twenty-first, if counted from Kc^'ava. This does not refer to their 
being hi the months or seasons but it refers to Kc'^ava, presiding over the various 

organs of the body commencing with tJie forehead. Therefore, the Counnentator says — 

Tlie twenty first is to beconiited from the form of Kesava presiding 

on the forehead and so on, ramely : — 

On the forehead Kesava ; stomach Narayna, lieart Madhavu, throat Govinda, right 
side of the stomach Visnu, on the right arm Madhusudana, ear right Trivikrama, left of 
the stomach Vamaiia ; left of the arm Sridhara ; k‘ft ear Hrisikesa ; back eadmanaiiha ; 
shoulder Darnodara. 

But the iSruti says the t welve months, the five seasons and the four Lokas constitute 
twenty-one. How do you reconcile' your explanation with the text ? To this the Coiniiieii- 
tator answers : - 

Hari himself is known by the twelve names of iho montlis. He.) is 
called tlie Chaitra because He brings aliuut the nniuii of the moon with 
Chitra Naksatra and so on, for other names. He is called boka be- 
cause He is all-resplendent (aloka equal to light'-. 

He is called Adilya because He eats up (Adana) oi- (oaporates all 
waters by his rays. 


Eleve.vtii Kh.vnda. 

Mantfa I. 

IHt «fNT STfiffTT: 

TOTt 5nr$r5 

sfhr ^ sruift 

iTfnTJTr: ii \ n 

fe’ II •• 

iTSf; ManaJ;, in the niird. Hiukarah, Hiukara rradyumua. to 

Vak. in the speech. Prastavah, Vasudeva Cliaksuh, in the eye 

*or' sight. ®thr: Udgitha, Narayana. f^rotratn, in the liearing. 

Pratiha. ah, Aniruddha. uniT: Prai.iah, in the breatli. Nidhanani, Sahkar- 

saya. Etat, (this refuged in Visnu dwelling in PraHa.) iiraij Gayatraui 
the Lord called Gayatia ^ama. Pranesu, in the prAyas, in the forms of 

the Visnu .residing in the senses. ^ Protam, imerwoven, expressive of that 
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controlled by that Lord Visiui. Sah, he. ^5 Yah, who. tf# Lvam, thus 
Etat, this, trf^w Gayatiani, the Lord called G^yatra S^man. Pranesu, 

in the senses. Protam, interwoven, refuged, controlled by. Veda, 

knows. Pranibhavati, becomes beloved of Visiiu dwelling in the senses. 

OT Sarvam, whole, ail, entire. ^5: Ayuh, life, release, Moksa. Eti, 
attains. i%^Jy ok, all* knowing. Jlvaii, lives. Mahan, great. qfiTO 

Prajaya, through offspring or wisdom. Pasubhih, with cattle, or with 

Vedas, Bhavati, becomes. Mahan, great. Kirtya, with fame. 

»rfr»RTt Mahamanah, liigh minded, pn? Syat, let (him) be. ^ Tat, his. 
Vratam, vow, motto. 

JiOt one realise the "lory of the live-fold Harmonious called Gayatra 
eama in the senses. 

■ 1 . Pradyiimiia in mind, Vasildeva in speech, Nara- 
yana in sight, Anh'inldha in liearing, and Sahkarsana 
ill smell. That is, tin' (Tayatra Saman as refngefl in the 
Lord, residkig in th<' senses. He ndin thns knows this 
(layatra refnged in Vismi, dwelling in pranas, becomes the 
object of affection to the I.ord, gets Life Eternal, lives as 
all-knowing, and great in children and cattle (wisdom and 
Vedic knowledge), great in fame ; and his vow is “ Be high 
minded.” — 1 29. 

.M.\I)HVA S ro.M-MKXTARY. 

(In this and the ten succeeding Khaiiilas is again mentioned the glory of the Lord 
as expressed by such terms as Gayatrya Saman, Rathantara Saman, etc., and as the con- 
troller of those. The present Khanda shows that the Lord dwells in the senses and is to 
be meditated upon as in Khanda seven, with this addition, that Ho is expressed by the 
term G&yatra Saman, &c., and is the Controller of the same. The words Manas is Hih 
kata, do not require any explanation, since they were already explained before, in 
Khanda seventh. The only new words in tliis Khanda are explained now. (Namely, 
g&yatra, protam, prdni, sarvam dyus, and jyok.) 

The Guyutra Samau is always interwoven in Hari dwelling in 
Prana. The word ‘‘ interwoven (protam)” means “ being an expression 
of His” and l)eing an entity con tmlled by Him.” (Thus Gflyatra| 
Sllinan is the name of the Lord and is controlled by the Lord.) 

The word etad, thatj’' is a Demonstrative Pronoun and always refers to some word 
that has gone before, but Gayatra Saman was nowhere mentioned before, to what does 
then the word etad in the first mantra of the llth Khanda refer ? To this, the ComnleiS 
tutor answers 

The force of»‘‘ etad ” is to show that the Gayatra Saman being men- 
tioned near to AHsmt dwelling in the Pr&na is also rafiiged in Visim 
duelling in Prtoa. This is the force of the word etad, 
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(Says an objector Admitted that the force of the word otad is to show that the 
Gayatra Saman is in the Lord, but what is the force of the Avord etad in the last mantra of 
the tenth Khanil.a? According to yonr present interpretation it would refer to something 
other than the Lord, something dwtd ling in the l^ord. And not to Visnu Himself? This 
objection is answered by the Commentator next) : - 

In some places the wor*.! eta^l refers to Visnu himself, by the very 
fact of its clemonstratiN'e foice (as in mantra six of Kliancja ten). 

(The word Fnini lias been explainer! liy old (‘ommentators as None 
of Ills senses loses its activity.” This is wrong, as the Commentator 
shows) : — 

The devotee is called prAni, because lie is fondled by tlio Lord 
Visnn dwelling in the pnlna. 

(The words “ sarvam ayus eti ” have been explained liy old com- 
mentators as ‘Lgets hundred years of life.” T]\o (Amimeulnlor exjdnins 
it thus): - 

The ^loksa is called “ sarva ayus ” l>eeause it is tlie Life hheimah' 
Similarly, tlio word j.vck does not mean brightly, hut fill-lcuowiug. 


Twelfth Kiianda. 

Mantra r. 

H gftrfR rTfirgg*, 

^Tsjnwif^ gt^ II % II 

5T II ^ II 

1% 51^: II i?. II 

?rf^iTOl%Abhinianthati, rubs the fire Slick. ?r: Sah, he. npRR HiiikSiah, 
Pradyumna. DhOmah, smoke. -51^% Jayate, is born, rises, Sah, he. 

Prastavah, Vasudeva. -5^51^ .Ivaiati, burns, w. Sah, he. Udgi- 

thah, -Narayana. ^itm: Angarah, glowing coals. Bhavanli, become. 

Sah, he. Pratiharah, Aniruddha. Upaiiamyati, goes down, 

extinguishes. sRf I at. that, .Nidhaiiam, .Sahkarsana. Samdani- 

yati, completely goes down. ?nr Tat, that. Nidhanai*, Sahkarsana.' qiRr 

Etat, this, Rathantaram, Raihantara Sdma. Agnau, in the fire. 

Protam,. interwoven, Sah, he. *(! Yah, who, lyg Evam, thus. ^ 
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Etat, this, Ratbantaram, Rathantara Sfltna. -Agnau, in the fire. 

Protani, interwoven, refuged, controlled . by. ^ Veda, knows. 
Brahmavarchasvi, the person whose energy has increased owing to his wor- 
shipping lit ahmap or Visnu, viz , who has become released Annadah, 

able to eat large quantity of food, viz., healthy. Bhavati, becomes. ^ 

Sarvam, all, eternal, Ayuh, life.' qr]^ Eti, gets. 3 %^ Jyok, all-knowing. 

Jivati, lives, Mahan, great inrar Prajaya, through offspring. 

Pajubhih, ihrough cattle, Bhavati, bec.niies Mahan, great. 

Kirtya, wi’.li fame, n Na, not. Pratyak, facing. 310 Agnim, fire. 

Achaniet, let (him) eat. sf Na, not. Nisthivet, let (one) spit, 

or throw out phlegm, Tat, tliat jj7r!r Vratam, vow. 

Let one realise the glory of the five-fold Harmonious Lord called 
Rathantara Santa in the fire. 

J . Pradyumiui in tlie rubbing of the Hresticks, Vasu- 
deva in the rising smoke, Narayana in the burning fire, 
Anirnddha iii tlie glowing coals, and Sankarsana when it has 
gone down partly, and tSankarsana also in the fire which has 
gone down completely. This is the Rathantara Saman as 
refuged in the Lord dwelling in the. various forms of fire. He 
who knows thus this Rathantara vSaman, as refuged in the 
Lord, dwelling in the fire, evolves all Brahmic powers, 
becomes healthy, gets Life Eternal, lives all-knowing, great 
in children and cattle (mighty through wisdom and learn- 
ing), great in fame. His vow is “do not eat facing the fire 
or spit before it.” — 128 . , 

.MADHYA’S COMMENTARY. 

He who meditates on .Tanardana ia fire, as the cause of the various 
actions connected with the ignition of fire, as the Supreme Lord Hari 
existing in the act of rubbing of fire-sticks, etc., and who is the refuge 
of Rathantam Stman and has five forms, be verily gets release from the 
ocean of Samsara. 

Note . — This explains the frait of the realization that Hathaniara Saman is refuged 
in and controlled by the Lord Hari, in His five-fold aspects as existing in fire. 


17 
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Thirteenjh Khanda. 

Mantra i. 

^ ww: m ^ 

e ^ ^ H sn^fR: ^ 

ciftn^R qrt u 

RfFSTjRTT ^- 

atjinr*^ Upaniauirayate, thinks, constantly meditates. «; Sah, that. 

Hiiikirah, Pradyumna. jjqjpf Gnapayate, anticipates pleasure, fervently 
prays, ^ts Sah, that. gf^T^: Prastavah, Vasudeva, Rj?ir Striya, wife, the 
Beloved Lord. Saha, with,' Sete, sleeps, reposes in, I ses conscious- 
ness. Sah, that, Udgithah, Narayana, gfg Prati, opposite, ift 

Strl, (facing) the wile. The word prati is to be construed with ti e next gete. 
fr< Saha, with, (g^)'^ Prati gete, watches. Comes out of trance ; opposite of 
4ste ; and therefore ivorks. Sah, that, g^fR: Pratiharah, Aniruddha. gn<r 
Kalam,tinie. Gachclihati, goes, vanishes gff, fat, that Nidhanam, 

SaAkarsana. git Pdrani, space. Gachclihati, goes, vanishes gif Tat, 

that, fggg Nidhanam, Saukarsana. ggg Etat, this (is), grg^g Vftmadevyam, 
Vamadcvya. vftg^ Mithune, in union, in generation, gfg Proiarn, interwoven, 
refuged, controlled by. gs Sah, he. g: Yah, who. gg Evam, thu.s. ggjj Etat, 
this. qig^«4 Varnadevyam, Vamadevyam. Mithune, in generation. g|tf 

Protam, interwoven. %g Veda, knows, ggfg Mithuni bhavati, never 

abandons his wife, becomes God-united. fgggTg fgggTil Mitliunat niithunat,** 
from every intercourse, from every union with the Lord, gggi^ Prajayate,' 
he begets a child ; He pours down life-giving energy on humanity, g Na, not. 
«mg Kahcbana, any wife. gRiti^ Pariharet, should abandon (if he has more 
than one wife.) 

Let one realise the glory of the five-fold Lord called Vftniadevya 
SAmaa in the act of generation. 

Pradyumna in the thinking of wife, Vasudeva in 
talking with her, Narayana, etc., in sleeping, etc. This is the 
‘ V^adevya Saman refuged in the various acts which bring 
«hout union of husband and wife. He who knows this 
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Vamadevya Saman, thus refuged in the Lord of Union, never 
abandons his wife, becomes strong, gets Life Eternal, lives 
all-kno.wing, great in knowledge and learning, great in fame. 
His vow is “ Let no wife be abandoned.” — 129. 

iVote.—Pradyamna in tliinking of the Lord, Vasudeva in fervent pouring out of the 
heart to the Lord, Narayana in loss of consciousness and reposing in the Lord, Aniruddba 
in regaining consciousness and working as the instrument of the Beloved, and Sankarfana 
in rising above time and space. This is the Vamadevya Saman refuged in the Union. He 
who knews this Vdmadevya Saman, thus refuged in the Lord of Union, remains ever 
united with the Lord, becomes strong, &e. His motto is “ Lot no one t>c despised.'* 

Note. — This Khan da is generally left untranslated, as it is supposed to be untrans- 
latable. But it is a pity that the modern scholars never pay any attention to the fact 
that the Khanda is sacred to a Rishi called Vamadeva, one who is described in the Veda 
as having united himself with God and having retained his consciousness after such 
union. In the Rig Veda we find this Rishi exclaiming in his ecstasy “ I am the Sun, 
I am the Moon. " (Rig Veda, IV-26. I. Br. U. 1. 4.10). This is the Rishi of this Khanda. I, 
therefore, lay this suggestion before the scholars of Sanscrit, to consider seriously whe- 
ther the whole Khanda here may not be a description of the union of the human soul with 
the Divine Beloved. The word Mithuna, generally translated as * husband and wife, ' is 
expressly used in this Upauisad in the first adhyaya as the name of the primary couple, 
produced by Brahman, namely, spirit and matter, Prana and Ravi, or the Chief Breath 
and Sarasvati. It is the union of these two that has produced the whole universe. 
.Madhva has done, no doubt, a great service, by rescuing this Khanda from the obscenity 
said to attach to it. In their simplest, plain meaning, the words of this Khanda describe 
the union of husband and wife. But if we take the suggestion contained in the name of the 
Rishi, and the fact that he was one of those few God-absorbed, God-intoxicated sages, we 
cannot but como to the conclusion, that this Khanda describes, in a poetical language, the 
coming together of the man and God. The five stages through which this union with God 
takes place are described in it. The first is the stage of constant thinking of God and 
reciting his name, rhe second is the stage of pouring out one’s heart to God, intensely 
praying to Him to reveal Himself to His devotee. The third is the stage when he feels the 
presence of God and loses his own consciousness in that Presence. * This is the state of 
trance called ‘reposing in the Beloved. ’ The fourth is the stage when he awakens from 
that trance, and w'orks with Him. He becomes now the agent of the Lord, and the last, 
when he is absorbed, w’hen time and space vanish. When kala or time, and pSra or 
space are gone (gachchhati) are gone for ever. This is the last stage. It is in this stage 
that the gi*eat vow given to him becomes lit(?rally true. The vow of this mithuni or God- 
united sage is nakanchana pariharet, let him not reject anybody or anything, to hiOi 
everything Is divine, such a sage would drink ambrosia and poison with equal indifference. 
For he sees God everywhere and in the bliss of his union cries like his master V&madeva, 
I am the Sun, T am the Moon, yea, I am everything. 

MADHYA'S COMMENTARY. 

A person who meditates on the Lord Purusottama in the five-fold 
acts of generation, and as having the five-fold form becomes never nn 
abandoner of his wives (if by chance he happens to have more than one 

vrife) and nlUtpately gets release undoubtedly. 
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’ Note.— Th^ phrase mithuni bhavati of the text means one who never abandons 
any one of his wives, bat treats them all impartially, if he by some unforeseen accident 
marries more than one wife. The old Commentators have misunderstood this Khanda, 
and the words ‘na kdnehana pariharet' have been taken by them to mean that such a 
person has no binding as regards the law of sexual intercourse. This, however, is not the 
meaning of those words. They simply mean that among his many wives, he should not 
abandon or reject any one, but equally deal with them, so far as nmrital relations are 
concerned. 

The words mithune protam means dependent upon or refuged in the Lord dwelling 
In mithuna. This word when literaHy analysed means the Lord, as t he Commentator 
shows 

The Lord is called niithnnam because lie brings togetlier (nayati) 
two peoples (luitho), the of mitho becomes u. 


Fourteenth Khanda. 

Mantra i, 

SRrfRT 

f 

H ^ II 

da TO5 H H 

Udyan, rising. HiOkarah, Pradyumn i Uditah, risen. 

Prastavah, Vasudeva. Madhyandinah, midday. ?j{hr; Udgltha, 

Naraya^a. Aparahii.ah, afternoon. sjfiifR! Pratiharah, Aniruddha'. 

Astam, setting, nn Yat, what. fiM Nidhanam, Saukarsana. tpni Etat, 
this. TOl Brihat, Brihat Saman Aditye. in the sun. sfhf Protam, inter- 
woven, refuged, controlled by, etc. Tejasvi, refulgent, tns# Tapantam, 

beat of the sun. Na nindet, never complain 

1. Bradyumna in the rising sun, Vasudeva in the 
risen sun, Narayana in the midday sun. Anirudha in the 
afternoon, and Sankarsana in the setting sun. This is the 
Brihat Saman as refuged and controlled by the Lord, in the 
soil, He who knows the Brihat S^man as interwovea in tha 
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sun, becomes refulgent and strong, he gets the Life External; 
lives all-knowing, great in knowledge and learning, great in 
fame. . His vow is “Never complain of the heat of the 
sun.”— IvlO. 


Fifteenth KhAxVda. 

Mantra iIa). 

^ ^ srfrrfR rfftr- 

vcuGF,^ H \ w 

Abhi ani, misis. Samplavatite, gather. Sah, tiiat. y fi S KK t 

Hiukarah, PratJyunina Meghab, cloud. J^yate, becomes Sah, 

that. Pra.stavab, \ asudeva Vausati. rains Sah, that. 

Udgithali, NArayana Vidyt>tate, lightens, Stanayati, thunders. 

Sah, that. Pratiharah, Aiiiruddha. Udgrihnali, ceases. 

Wtl I'at, that. Nidhaiiain, Sahkarsana. Etat, thi.^^, Vai rOpara, 

the V'airOpa Saman Patjanye in the cloud, sri^ Protam, interwoven, 

refuged, controlled by. 

1, ia) l^o( ono realise the ^dorv of tlie live-fold Harmonious J>ord 
called VirupasArnan in tlie cloud. 

Pradyumna in gathering of the mists, Vasudeva in the 
cloud which has risen, Narayana in the rains, Aniraddha 
in the flashes, and thunders, and Sahkareana in the stopping 
or ceasing (of the clouds). This is the Vairtipa Saman as 
refuged in the Lord dwelling in the clouds. — 131. 

Mantra 

he. Yali, who. ^ Evam, thus, tt ^ Vai ROpam, the 
VairOpa. Tarjanye, ia the clouds, rfhi Protam, interwoveu, refuged, con- 
trolled by. ^ Veda, knows, Virupan, badly shaped. . if Cha, and, 
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giCTtHSurupiln, haiidsonu*. ^ Cha, anci« Pa^fus the cattles. Avarun- 

dhe, gels, obiaids ^51 Sarvam, lud. ^g; Ayuh, life. !{|% Eti, reaches 
Jyok, well, long, all-knowing. Jivati, lives. MahAn, giea . iTlRir 

PrajayA, wiih children Pasubhih, with cattles, Biuavati,. becomes, 

iffTH MahAn, grea* Kirtva, with fame, Varsantam, l aining. ^ Na, 

not. Nindet, decry, complain. fTfl Tat, ihai. 5|^ Vratann rule, vow. 

(c). lie who knows tlie Vainipa Samaii as I'efuged in 
the Lord (hveiling in the cloud, gets cattle both handsome 
and ugly, becomes refivlgeni and strong, obtains the Life 
Eternal, he lives all-knowing, great in kiiowdedge and learn- 
ing, great in fame. His a^oxv is “ Nevei' complain of the 
raining of the clouds.'’ 132. 


Sixteenth Kiianim. 

MAXrR.\ I, 

SRrirat ^ stPRSlI^ 

fRt RVR^?t1:<t5l«3[§a 5T?t»r II < II 

H atrt M ftrrafir srpit 

^sTciiHki *(^et)<H<<i to- 

rvfrv r\ec 

fiwwm ?r ii ii 

m \\ H 

Vasaiitah, spiing. Hiiikarah, Pra<i\ uinna. tft^: (irisrnati, 

summer. Prastavah, Va=ndeva. ^<fT V'ar.sa. rainy seas ai fjfiq: Udgl- 

thah, NarAyana. fijarai, aiiiiunii. Pratiharali, .Aniruddha pisjf! 

Hemantah, winter. Nidlmiiam. Sarikarsana. Etat, this. Vai- 

rAjam, named Vairajn (Sainan). =^55’ Riiusn, in the seasons, ijf^ Protam, 
interwoven, .Sah. he. k; Yah, who. Evam, thus. Eiat, this (Vairaja 
t§aman). Vairajam, Sanian called V^airaja. 1^515 Ritusii, in the seasons. 

^ Protam, interwoven, refuged, controlled by. Veda, knows, 

Virajati, shines, jnrar Prajaya, mighty in knowledge. trilPt' Pa^ubhih, mighty 
in Vedas. Vrahmavarchasena, through glory of countenance, 

Sarvam, all, long. isTTf! Ayuh. life qiw Eti. gets. Jvok, all-knowing. 

5#^ jSvati, lives iVlahAn, great, tnmr Piajaya, with children |rfii : 

_ Padubhih, with cattle. Bhavati, become.s irjrn MthAn, great. 

Klrtya, with fame. ^^[55 RitOn, the Reasons, if Na, not. Nindet, com- 

plain. ff Tat, that, jpf?; Vratam, vow, rule, 
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1. Let one realise the glory of the tive-fol'i Hann(inion>« I /ord called 
YairAj S3,inan in the seasons. 

Pradyumna in spring, Vasudeva iii siunrner, Narayana 
.in the rains, Aniruddha in the autuini), and Sankarsana in 
winter. He who knows this Vairaja 8ainai) as refuged in the 
Lord, who dwells in the seasons, shines with wisdom and. 
learning, gets Life Eternal, lives all-knowing, becomes 
great in cattle and children, great in tame, and his vow is 
“Never complain of th(* seasons. ’ 13?). 


Skvknteknth Kn.vNnA. 

Mantra 

#1^ sr^fTTWt ftxT: 

fTT: f^rqqJrrTT: TOqf qtrH: II ^ II 

^iuEiiET% 

5rNRT5r II II 

« ^vs II 

qfipft Friiitivi. tile earth f|gnx: Hii’ikarah. Pradyumna .Aolarik- 

sain, sky. irt^: PrastSva, Vasudeva i^: Dyauli, iieaven Udgithah. 

Nai Ayana. Di^ah, directions, quarters, when applied tu the Lord it means 

the Commander (|?r) Jn%^: Pratiharah, Aniruddha. ^igf: .Samudrah, ocean, 

when applied to the Lord it means c. niplete ‘"'hundance 

>Iidhanam, Sankarsana- tpiTi Ktah, these fiakvaiyah, called ^akvari. 

Lokesu, (in the Lf>rd dwelling' in the worlds, Protah, interwoven, 

refuged, controlled by. Sah, he. q: Yah, who lyt Evam, thus tprr: Etah, 
these, ^akvaryah, called ^dkvari. 5fr%f L 'kcsii, (in the forms of the 

Lord dwelling) in the worlds, jfprr: Protah, interwoven, rrfnged, controlled by. 
Veda, knows. Lokibhavati, becomes dweller . f ihe sqperior worlds, 

(The rest as above.) 

1. Let one realise the glory of the Hai tnoir ions I, ord called f^akvari 
Samaii in the world|. 

Pradyumna in the earth, Vasudevti in the sky, Nara- 
yana in the heaven, Aniruddha, in the qimrters, Sankarsana 
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'i - 

in the sea. These are the SJakvari Saman, refuged in the 
Lord, dwelling in the worlds. He who knows these fe'akvari 
S§man, as refuged in the Lord dwelling in the lokas, gains 
the higher Avorlds, gets the Life Eternal, lives all-knowing, 
great in wisdom and learning, great in fame ; and his a^ow 
is “ Never eon)])lain of the worlds.” -134. 


Eighteenth Khanda. 

.Mantra i, 

a a? m- 

aigis II II 

II \i M 

arar Aja, goats \re»t the same as in Khaiida si.\ ) Eifth, thes.e. 
Uevatyah, kevati ^aman. iqigij Pagusu, in tlie five-fold Lord dwelling in the 
animals, jrtffr: Pi otah, interwoven, refuged in, controlled by. 

(The rest as above.) 

1. J^et one realise the ylorv of the five-fold Haniioitious Ivortl called 
Kevati Sanian in animals. 

Pradyumna in goats, \hisuileva in sheep, Narayana in 
cows, Aniruddha in horses, and Sahkarsana in men. These 
are the Revati 8ain<in, as refuged in the Lord, dwelling in 
the various forms of animals. He aaLo knows these Revati 
Saman as refuged in the Lord (hveliing in the animals, gets 
the blessed protector, the Life Eternal, lives all-knoAving, 
great in wisdom and learning, great in fame ; and his vow is 
“ Never complain of animals.”— 135. 
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Nineteenth Khanda. 

Mantra i. 

T SrfrllTd 

W3(T tl \ W 

^ ^ ^ 

nfPsrsRTT 

JTT^ftqTrrf:^ ^T^- 

WT u q u 

II ^Ml 

^ifif Lonia, hair of the body. Lonia as applied to Lord means the destroyer 
(t^Tf^O* Huikiirah, Pradyutnna. Fvak, the skin. The Lord is called 

because He is refulgent and brilliant tavas equal to prakasa light. sr^tTF^i Pras- 
lavah, V^sudeva Mainsam, flesh. Wlien applied to the Lord it means glad- 
dening essence (^0* Asthi, bone. When applied to the Lord it means 
firm-seated (Rzjc »TSrr Majja, marrow. When applied to the Lord it means 

producer of ecstasy H^^TTrl). Yajhayajhiyam, the Sdinan called 

so. Ahgesu, in the limbs, in the forms of the Lord residing over the limbs. 

When applied to the Lord means the nearest, standing near near 

fT?f existing.) ^(rftvT^ Ahgibhavati, becomes possessed of strong limbs. gJipT 
Ahgena, in any limb, like hands, feet, eic.^rf^i^^RT Na Vihurchchhati, not crippled^ 
become crooked. Samvatsaram, for a year as Brahmachari. irff.* Majiiah, 

marrow, intoxicated, drunk, beitig excited, sf Na Ai^niyat, should not eat. 

Hg Majhu, in.oxicating things. 

1. Let one realise the glory of tlie live-fold Harmonious Lord 
called Y’ajnnyajfuya in the meinbers of tlie body. 

Pradyiiiixna in the hair, Vasudeva in the sskiii, hsiara- 
yana in the tlesh, Aniriiddha in the hone, and Sahkarsana 
in the marrow. This is the Yajnayajhiya Saman as refuged 
in the Lord, dwelling in the various meinhers of the hod^L 
He who knows this Yajnayajniya as refuged in the Lord 
dAvelliiig ill the various nienihers of the body, 'becomes 
possessed of strong limbs, he is not crippled in any limb, 
gets the Life Eternal, lives all-knowing, becomes great in 
wisdom and learning, great in fame. His yow^^ is Do not 
eat for a year while in a state of excitement ; or do not 
eat any mtoxicating thing at all.” 135. 
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Twentieth Khanda. 

Mantra i. 

!rfrIfRSFs(»TT UiTa^ II \ II 

?T ^^5Is!lolH ^’^dlHI*!^ ^=ldWK 

^ I'jKii' r iTfis^fit^ gr^raifr f^- 

w ^ i\ 

II Re II 

Agnih, Lord dwelling in tiie fire called Agni. llinkarah, Pra- 

dyumna. ^5: VAyuh, tiie Lord dwelling in the air and also called V^Avu, because 
He is knowledge (Va) + life (ayu); or the life -f- wisdom. Prastavah, 

V^sudeva. : Adityah, the Lord dwelling in tiie sun and called also Aditya, 

Naksatrani, stars, the Lord dwelling in the stars and called also Naksa- 
tra, independent. He who has (na no governor (ksattrani) over him. 
Chandram^h, the moon, the Lord dwelling in the moon and called alsoChandra- 
mah, the gladdener, Supreme bliss, from the root to give joy. Rajanam, 
the Rajan Stoa. ^frTr§ Devatasu, in the devatas. Etasam, of these, vtz.^ 

Agni, etc. Eva, indeed, Devatanam, of the devatas. Salokatam, 

the state of being in the same loka or world as the devata, viz,^ to be in the same 
plane as the devata. Sarstitam, to be in the company of, the state of 

being near the devatas. Sayujyam, unity, having one and the same body. 

Becoming a part of the body of the devata. Gachchhati, gets, (the rest 

as above.) Brahma nan, the knowers of Brahman. 

1. Let one realise the glory of the five-fold llarinonious Lord 
called the Rajana Sima in the Devatas. 

Pradyumna in Agni (fire), Vasudeva in Viiyii (Air), 
Narayana in xiditya (the Sun), Aniruddha in Naksatra (stars) 
and Sankarsana in Chandrama (Moon). This is the Rajana 
Saman as refuged in the Lord dwelling in the Devas. He, who 
knows this Rajana Saman, refuged in the Lord dwelling in 
the devas, obtains the same world, the same company and the 
same body as of these very devatas. He gets the Life Eternal, 
lives all-knowing, becomes great in wisdom and learning, 
great in fame. His vow is “ Do not speak evil of the 
jkhowers of Brahman.” — 136, 
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Twenty-first Khanda. 

Mantra i. 

^ firar ^ 5nw. JiaiE>5Rra%- 

SRRtrftr W'# W-*!' : ?I aftlfPC: 

wwH-.j'iaa il ^ n 

c rv 

H ^ ^ Wrl<^m ^T^TW^TTrT ^ Wm IRU 

’snft fror Trayi vidya, the Rig. the Yaju??, and the S^man, these three Vedas ; 
the Lord dwelling in these three Vedas ; the form of knowledge. Every one of the 
forms Pradyiimna. etc., is triple, Hiukarah, Pradyumna ^ ^^ff^pTrayalj, 

inie lokah, these three worlds, Bhuh, Bliuvah and Svah. The Lord dwelling in 
these three.worlds jr^fn^tPrastAvah, Vasudeva. Agnir Vayur Adit- 

yah, the fire, air, and the sun, the Lord dwelling in these, Agni, Vayu, and Aditya. 
;j3fhT: Udgitha, ^NArayana. NaksatrAni vayAmsi maricha- 

yah, the stars, birds and the rays. The Lord dwelling in the stars (Naksatras) 
Siddhas (who can go easily according to their own desire from one planet to 
another) and the rays. These words also are the names of God. Naksatra 
means independent, Vayas means the mover in space and Marichi means 
PratihArah, Aniruddha. W^: SarpAh, serpents ; when applied 
to the Lord it means the great motion. GandliarvAh, GandharvAs, 

when applied to the Lord it means the upholder of worlds (ift’ gau-world) 
or cows =cow) or of knowledge (ifr= knowledge). mrR: Pitarah, pitHs ; 
when applied to the Lord it means the Great Father of all. The Creator. 
^ Tat, that. fqpqR Nidhanam, Sahkarsana tpff Etat, this. ^ SAma, 
Saman. Sarvasmin, in the full, the Lord ^possessing the full and 

perfect qualities, srr^ Protam, interwoven, refuged, controlled by, Sarvani, 
full, perfection according to bis capacity and merit. ^ Ha, indeed. Bhavati, 
gets (from the Self of perfection), 

1. Let one realise the glory of the fn^e-fold Saman in the Harmo- 
nious called the Full (Sarvam). 

Pradyumna in the three-fold knoA^dedge, Vasudeva 
in the three worlds, Narayana in the three devatas, viz., Agni, 
V%u and Aditya, Aniruddha in the three movers-in-space, 
viz., the Stars, (Logoi) the Siddhas, and the Rays, (Rijus)and 
Sankaraana in Serpents, Crandhaiwfis and Pitris. TJiis is the 
SSma refuged 41 the Full He who knows thus this Saman 
as refuged in the Full, gets perfection (from the Full, accord- 
ing to his capacity). — 137, 
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Mantra 2. 

^ %wfr ^ sqm: 

U ^ U 

?j|;^ i> ^ II 

\\^\\\ 

5f^Tat, in this matter, regarding this, hsah Slokah this verse; 

the verse next given. 3aTR Yani, which, Pradyumna, etc. PahchadhA, in 

five forms. Tiini trini, three three, Pebhyah, than these forms. 

H Na, not. qt Param jyayah, higher than the greater. I he Most High, 
Anyat, anything else. Asti, is. Yah, who. qqr Pat, tliat. viz.^ these 

forms of the Lord as being the Most High. Veda, knows. Sah, he. qgf 
Veda, knows. ^ Sarvam, all scriptures, ^astras. Sarvadisah, (per- 

sons living in) all quarters, Balim, offering, tribute, Asmai, to him, 

to such knowers. Primarily tins applies to the Chatunnukha BrahmA who is the 
realjnAin. 'Phis is literally true in his case, and partially so in the case of 
jnanins lower than BrahmA. Haranti, bring. Sarvam, full of all quali- 

ties, ^rrflq Asmi, the Supreme Brahman called Asmi. The great 1 AM. 

Iti, thus. gfqpEftfT Upasita, let one meditate. qfpRT fat vratamHat vratam, 

this is his vow, this is his vow. 

2 . Regarding it is the following vei-so. Tliese five 
forms existing in triad of three and three are the highest. 
There is no other object more high than tliese. He who 
knows this, knows the true meaning of all the fSastras. All 
persons living in all quarters bring tribute to him. His vow 
is “ Let one meditate on the Lord as Sarvam Asmi, full of all 
perfections and called Asmi, the destroyer of ignorance and 
possessing all wisdom. Let him meditate thus.” — 138. 

MADHVA’S COMMENTARY. 

Klui’tdas 14 — 21 . 

These eight Khaadas are taken together by the Commentator and he explains in 
it the eight »^amans, namely (t) He who realises or knows the Bpihat in the sun, (2) He 
who realises the Yairupam in the rain, (3) He who realises the Vairilja in the seasonsy-^ 
(4) He who realises the teiakvari in the lokas, (5) He who realises the Hevati in the animals, 
(0) He who realises the Yajnayajfiiyam in the members of the body, (7) He who, realises this 
R^janam or brilliant in the Devatas, (8) He who realises this Raman in the Full, The Com- 
mentator explains these eight passages by quoting an authority * 

"fthien the Lord Jaiiardana is meditated as five-fold in the sun and 

^Ued Aditya, and when meditated in the rain, and similarly meditated i» 
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the seasons, and in tlie worlds, and in cattle, and in the members of the 
body, and in the Devas and in all, under His various names of Adilya, 
Parjanya, Ritu, Loka, PatJu, Afiga, Devata, and Sarva (which not only 
mean t1)e sun, the rain, the seasons, the world, tlie cattle, the membei*s, 
tlie devas, and all ; but which also are the means of the Supreme Lord 
Himself) and he who knows the various Sainans called Brihat, Vairnpa, 
etc., undoubtedly gets release or salvation. 

(In these eight Khanilas, the words arc almost the same, which have occurred in the 
previous khainlas ; and tlu'y have there been explained already. The Commentator, 
however, now takt'S up two of tliose words and shows again, that they are names of the 
Lord. These words are Samudra, and Disa, which ordinarily mean ‘ocean’ and ‘direction 
or points of the compass.’ He shows that these words denote the Lord also). 

The Lord is called Saiwiidra because He is complete (samyak) in- 
crement or fulness (udreka). So, Samudra means ‘ tlie completely evolved,* 

‘ the completely full,’ ‘the fully increased,’ ‘ the vast,’ ‘the infinite.’ The 
word Difla means one wlio commands blcj^ana) ; it, therefore, means the 
Commander, tlurCuide, the l)irectoi\ the Teacher. 

(The Commentator now explains the word loma, tvach, mamsa, asthi, ma^ja and ahga, 
These words generally moan ‘ hair of the body,* ‘touch or skin,’ ‘flesh,’ ‘bone,’ ‘ marrow/ 
and ‘limbs,’ respectively. The Commentator shows that interpreted by the key of letters 
these words are the names of the Lord also). 

Ho is called Joma, because lie causes the vanishing (lopa) or destruc- 
tion, He is called tvacli, because He has the form of light (tava . 

He is called Maihsa because he is exhilarating (madana) aiul because 
lie is the essence (Sara) of all ; tlierefore mrirhsa means the exhilarating 
essence ; He is called Asthi because He is firm {Sthiram) seated (Asana), 
or He is the firm-postured ; He is called majja because He produces 
(Janaua) intense excitement or ecstasy (mada) ; He is called Afiga because 
he exists (gata) as nearest of all (Antika). 

(The Commentator now explains the words Vayu, Naksatra, Chandrama, and Trai- 
vidya of Khanda 20 and 21). 

He is called VA.yii because lie is knowledge (Va) and Giver of life 
(Ay us), namely wisdom and life ; He is called Naksatra because He is 
Independent (that wliicli does not decay or gets wounded — Ksatra — is 
called Naksatra or He who has no one like a Ivsatra or Protector above 
Him ; tlierefore it means Self-protected, Self-ruling, and not ruled by an- 
other). He is called Chandrama because he is the highest joy (Chandra 
comes from the VChand “to gladden,’ “to give joy.”j He is ealled 
TraividyA hecause His essential nature is wisdom and knowledge. The 
word Traividyti means He who is known by the three or through tho 
tbi^' "Vedas, ‘ V ■ 
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(The Commentator explains next the words Vayarhsi and Marichi, Sarpa, Gandharva, 
Pitara, of. Khanda 21. These words generally mean birds, rays, serpents, gandharvas, 
and father). 

The word Vaj’amsi means He wlio moves in space, whose abode is 
space, because Vi means space, and He that moves ^ Ayana) in this Vi is 
called Vayamsi. Thus the Lord is called Vayas or mover in space. Ho 
is called Marichi because His ‘ Ihich ’ or light or splendour is well-known 
(Pramita, well-known, well-demonstrated). He is called Sarpa, because He 
is all-moving (Sarpana^to move,’ motion); He is called Oandharva, be- 
cause He supports the globes (Gan=earth or knowledge), because He is 
the foundation of knowledge. He is called Pitar, because He is the 
Father of all, and the cause of creation. He is called Sarva because He 
is Full of all excellent attributes, thus the Lord Purusottama is designated 
by all those names. 

Sarvarn hhavati explained. Unity Plurality. 

Now the Commentator enters into a discussion. The occasion for this is given by 
the words ** sarvarn ha bhavati,” of Khai^ula 21. These words aro'generally taken to mean 
♦‘he becomes everything ; ” i. c., the knower of Brahman becomes everything. The Com- 
mentator refutes this view ])y quoting an authority. 

As it is said: — “It does not mean that ‘he becomes everything’ 
or ‘ gets the form of everything,’ but tliat he comes in sympathy with 
all ; Uhere is no sarva-svarupta, but sarva-hhava). Tliis is based on the 
law, that the progress to perfection of a being, depends upon the capneity 
of that being ; the perfection of a being is conditioned by tlie position 
occupied by it in tlie scale of evolution and is given to it by the Tjord 
who is Full and Perfect.” The attainment of the power of assuming all 
forms (sarva svarupta) is not moreover the end of man (purnsrirtha) not 
the goal or the ideal for which he should strive. 

No religion has held out that to be the aim of life. On the contrary, sarva-bhava or 
universal sympathy, is th(3 ideal of all religious. The power of loving all, is fruit of all 
meditations and worship. 

If assuming all forms were the fruit of worship, then one would 
assume the form of the denizens of hell also. Nor should these words “ sar- 
varn bhavati ” be taken in a different sense (namely, the removal of the 
ignorance that one is limited;. Because there is no proof (that the human 
soul is essentially capable of assuming all forms and that its not being 
able to assume all forms, is due to its ignorance). 

“ But there is authority for it sa 3 ^s an objector, “the words sarvarn asmy ity 
upasita ~ ‘ let one meditate as I am k vkbything ’—clearly show tha%one is taught to motlL 
tato that he is everything, why should not then one become everything ? The Commen- 
titor shows that the words “ sarvarn asmi ” do not denote “ I am everything,*’ but soih©- 
''•thliig totally different. 



n adUyAya, ill KHAt^H. 


As says a text : — “ The Supreme Hari is called Asmi because He . 
is all-kaowledge and wisdom (mi =• knowledge) and asana — all dispelling; 

all ignorance is expelled (asana — expelling, ejecting, destruction); 
or the All- wise Destroyer ignorance). Let one meditate on Him as 
Sarva, i,e,^ x\ll-full, for sarv'^ata means fullness.” 

Says an objector Why not take tlie word “asmi” as the First Person Singular 
of /HP to be,’ and meaning “ I am,” and why explain it as a compound w^ord ? The Sruti 
teaches that one must meditate with the idea that the whole universe is false. It does not 
imply that one must think tliat he is every thing, but the non-I is false. One must 
meditate that he is the eousciousness pervading all, and all are in him. To this the 
Commentator says : 

If the words “ sarvaiii asmi ” be taken to mean I am all,” in the 
sense that “ every thing else is false,” tlien it would contradict the very 
next words of this verse of Khanda 21 “ tebliyo iia jyayah paramaiiyad 
asti,” “ greater than these there is nothing else.” For then the words 
jyAyas ‘ greater,’ and param ‘ higher,’ would be redundant, for there is no 
one else than the “ I” with which any comparison could be made, (For 
according to this theory, every thing other than the “ 1 ” is false and 
non-existent. In fact, then the S^ruti, instead of saying “ there is nothing 
else greater or higher than these ” would have said “ there is nothing else 
than these.”) 

Thus this S^ruti (Khanda 21) proves that there are other things also . 
(truly and really, besides the Lord.) 

The word tebhyah,“ than these,” should be explained as tatah, “than Him,” for the 
triad there reprcsciits the Trinity or rather the unity in trinity. 

The above verse further proves that there is no one thing or being 
higher than the Lord, or greater than He. This is the main fact estab- 
lished by this Sruti, (and not that every tiling else is false.) 

Says an objector In your system also the word jyayah and param are tautologous, 
for higher and greater have the same meaning. To this the Commentator says 

Tlie word Jyayah refers to Lak^ini. She is the greater, while the 
Parama jyayah or higher than the Greater is the Lord alone. 

(Thus this text shows that there is no one eqtutl to the Lord even.) 

(Thus having refuted the theory that “every thing else than the I is false,” the 
Commentator now takes up the other theory, that there is only one consciousness in the 
worldjjhat the meditation taught by the Sruti is to be taken in the sense that “ I ” is the 
only consciousness underlying all consciousnesses. 

If the phrase sarvam asmi meant that there Avas only one indi* 
vidual consciousness (Jiva) in this ivorld, then it would con trad iet the 
next words of this vikj rfruti, which says “ yas tad veda sa veda saiwam”^ 
he who knows That knows every thing.’’ For the word tad “ That,” would 
•be redundant, for the consciousness being one only, there would be no 
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“That” to be known. For if the worshipper has the same consciousness 
as the Worshipped, lie would not be aware of any “ That” there. (This 
shows that there is a Being separate from the worshipper. Had the wor- 
shipper and the Worsliipped been one and identical, then the fc>niti would 

have said : — 

“ He who knows his own self knows every thing,” but it says “ he 
who knows That knows every thing.” 

Says on objector : — There is no such contradiction as you appreliencl. The text 
sarvam asmi does declare the unity of consciousness, and that there is only one Jiva in 
the world, and that the te^it “he who knotvs that knows every tliinj^,’’ does not contradict 
the fii*st. The latter text only repeats the well-known eoininon sense view that there 
are different things and objects in the world, and its very mention of this difference, to 
believe which every unillumined intellect is naturally prone, shows that this common- 
sense view is not the transcendental truth. Identity is the highest truth, and it cannot 
be provetl either by perception or by inference, as the difference -is proved. The 
knowledge that “ I am all ” is proved only by the Revelation, hence the necessity for the 
bVuii to declare “ sarvam asmi,” “ 1 am all.” The text “ he who knows That knows all,” 
is a weak one and must give Avay before the stronger texts declaring identity, such as 
“I am all.” To this the Commentator replies 

This text (“he who knows That knows every thing,”) is not an anuvada merely, a 
statement of a well known fact L e., difference. Witliout the Revelation wo could not 
have known the very existence of God and His attributes, much less the fact that Ho is 
different from the Jiva. / 

Without (liveet revelation the very nature of Uod and His existence 
cannot be established much less can it be proved that man and God are 
different and not identical. 

So it cannot be said that difference botwocn God and man is one known to common 
sense by perception and inference. 

If both are identical then arises the question has Braliinau conscious- 
ness of Himsel C or not. But as iwisaii admitted fact that God knows Himself, 
so it is impossible for the Jiva, which is essentially God, to have ignorance, 
etc. So Jiva must always know himself. But if it be said that Jiva and 
Brahman though identical, liave become separate owing to upadhi or 
limiting adjuncts, then this upadhi would alfcet both equally, because 
both are identical, and so Jiva and Brahman b(»th become ignorant 
by force of the upadhi acting equally upon them. And it would 
follow that the evils of upadhi would affect them both, that is to 
say, both would be subject to sorrow, pleasure, pain, etc. Because 
both being identical are equally related to the upadhi ; the effect upon 
them would be the same. If it be said that the effect of npadlii in one 
would be different from the effect of upadhi in the ocher, that the relation 
df upMhi in the case of one, is not the same relation with the upadhi m 
i tlw case of the other, and so though in the case of Jiva, it would becotbfe 
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ignorant through upadhi, but not so tlie filwara, then it would follow that 
the difference of this and that, between Jiva and Ifiwara, is not the result 
of upadhi but of sotnething inherent in them both. Therefore, up idhi only 
manifests a difference, whicli existed from before in the thing itself (as 
the pot only manifests the difference of locality which alwaj's existed 
in space.) 

‘ But/ says au olijector, ‘ plurality or difference is a matter of perception. The 
difference between man and (Jod is lierccived^ and as it is perceived, it requires no Revela- 
tion to show that they arc different. While it requires a revelation to show that they 
are identical. For our argument is this. The difiterence is apprehended by the percep- 
tion of a thing and its opposite. If the Is vara be the thing to be distinguished then the Jiva 
would be the opposite, and if the Jiva be the thing to be distinguishcil, then Isvara would 
be the opposite —therefore the perception of one would imply the perception of the other. 
So difference is a matter of iierception. To this the reply is that difference is a matter of 
perception, when the things contrasted are i>oth matters of perception. But (bxl is not a 
mutter of perception, but is known through revelation alone. So it is necessary for that 
very revelation to teach whether this God is separate from the Jiva or one with it. There- 
fore when blieda Srntis are found in the Revelation you cannot say that they are mere 
anuvadas. 

Now the Jiva is proved, because everyone knows that he exists. The consciousness 
itself is the witness with regard to the existence of one’s own self. But this conscious- 
ness does not give any such direct evidence as to the existence of God, and His existence 
is not jiroved by any authority other than that of rev^dation. He cannot be proved by 
lierccptioii, because He is unlike any other object of perception. He cannot be proved 
by inference and reasoning, because there is always possibility of error in reasoning. 
Therefore, without revelation we cannot know anything aliout the existence or nature of 
God. In other words, the existence of God is not proved by any evidence of subjective 
nature. Consequently it follows, that a priori subjective evidence there is none, cither 
in favour of or against the view of the man and God bfdng separate or identical. There- 
fore, any text of the revelation, declaring difference between God and man, c^aimot be 
taken to be a mere anuvada or the statement of a face already known by some other proof, 
such as perception, reasoning, &c. Therefore, the^rutis like “ he who knows That, knows 
ovorythiiig, ” cannot lie said to be mere aiiuvad, and so it follows that this very bruti 
sots aside the abhoda bVutis, (the brutis tliat establish identity). Therefore the abheda 
h'rutis must be so interpreted as jiot to boiii r^bnffict with the bheda •Srutis. Another 
reason against holding that the Jiva and Brahman are identical is this. If they are 
identical, and as Brahman always retains His consciousness and always is self-conscious ; 
it follows that Jiva must also always retain its consciousness, for both are one; and 
Nescience should never attack the Jiva. And the latter can and must khow Brahman or 
rather itself, by its innate knowledge, without sraVana (study), manaiia (meditation), 
&c. And thus the Jiva would always know Brahman for Brahman is always Self-conscious. 
There is the other alternative, that Brahman may not he Self-conscious, though it may 
bo all-conscioiisness. But this view is against Siniti, and would make creation imims- 
sible. 

But,* says an oppoue|it, let Brahman be self-conscious, but owing to Ui>adhi, the Jiva 
ts ignorant. To this the reply is, if the upadhi has made the Jiva ignorant, it would make 
the Brahmaii also ignorant, because both are identical. Not only this, it would make 
them both subject to pain, birth, death, Ac. But it may bo said that upadhi would produce 
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ite effect only on the Jivaandnoton Brahman, for the upadhi is related to the Jiva 
only and not to Brahman. Thus as the upadhi in the shape of a mirror is related only 
with the reflection of the face in it, and not with the face itself. The reflection alone 
gets distorted, dimmed, &c., owing to the defects in the upadhi called mirror.and not so 
the face itself. But this is surrendering the advaita or pure Monism. F n’ the reflection 
in the mirror and its original the face are not identical. If the Jiva is such a reflection of 
Brahman in matter, then the theory of identity goes. For hero the difference existed from 
before, and was not caused by the upadhi, the rays proceeding from the face were different 
from the face, the picture existed separately in the rays, the mirror only manifested the 
picture. Another illustration of the upadhi causing difference where there was no 
difference before, is that of space and the pot. People think that the space inside the 
pot is different from the space outside. Thus, strictly speaking, the difference caused by 
upadhi affects a thing which is always identical with itself, as the upadhi called pot 
affects space. But even here also the upadhi called pot does not create the difference 
in space, the difference existed from before ; one locality in space being always different 
from another. The pot only manifests the difference which existed from before. In 
support of this proposition that an upadhi never originates difference, but only nianifosts 
a pre-existing difference, the Commentator quotes a Nyaya tenet. 

lVrADHYA’8 COMMENTARY. 

Those which are different in themselves from before, (such as differ- 
ent localities in space), hut which the ignorant ordinarily do not realise, 
those alone are made manifest by upiullii, and brought within the scope 
of the perception of the ignorant. The tipadhi never of itself creates any 
difference. It is never able to create a difference in objects which are 
(or rather is) identical. It is only manifester of a pre-existing blioda 
(difference) to the undiscrirninating. (The upadhi never creates tlie many, 
the many exist fi'om before. But is there manifoldness in space also? 
The Nyaya answers it in affirmative.) The spaces are also many, and 
intinite (or rather innumerable) like the drops of water. This is so 
in the Brahma tarka. 

Therefore it follows that the Jiva and Itlvara are not identical : man 
and God are different. xVs say# the Paraina Samhita: — “Let not any 
one worsliip the God of gods by thinking that he is identical with the 
God, for there cannot he the relation of the Worshipper and the Wor- 
shipped, when one treats the Worehipped as identical with liimself.” 
The following Gratis also prove that the Jiva and Brahman are not iden- 
tical : — 

“ The Lord can not he well understood, when taught by a sectarian, 
for he describes Him as inferior to his own deity. The Lord, however, 
is full of all excellencies, and has been so conceived |)y the Vedas. Nor 
is the true knowledge of Him obtained when taught by an Ananya (Pan- 
theist or' an Idealist). The Lord is even smaller than the Jiva Whose 
size is that of an atom. He is inconceivable. (Katha, 11. 8).” 
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“ This belief which thou hast got, can not be brought about n6r 
destroyed by argument ; when taught by the true Teacher who realises 
himself as separate from the Lord, the Self becomes easily realised. 0 
dearest !’ strong is thy resolution. Inquirers like thee, ONachiketas! 
are not many. (Katha 11. 9).” 

“ The Deva of eye can not fully enter into tlie majesty of That Hari, 
nor the Deva of speech, nor of mind. We do not know nor understand 
how He may l)e governing all this, lie is indeed more wonderful than all 
that can be known or all that can be imagined. He is the Best. Thus have 
we heard from the Teacliers of old who taught Him to us.” (Kena, I. 3). 

“ Different from the holy, dill'erent from the sinful, different from 
this insentient universe of cause and effect, other than the past, present, 
and future, is the Lord. Tell that to me exactly as thou knowest Him. 
(Katha, H. 14).” 

“ The Eternal among the eternals, the Consciousness among all 
consciousnesses, the One who bestows the fruits of Karmas to many .Tivas, 
the tranquil-minded ones who see Him seated in their Atma, get eternal 
happiness, but not the others. (Katha, V. 13).” 

“ As pure water poured into pure water becomes Iffcethat, 0 Gautama, 
so the Atma (Lord) of the wise sage, namelj’^ Brahnifl himself, becomes 
like that Brahman, when he gets release ; but never becomes identical with 
Brahman, much less any inferior being (Katha, IV. 15).” 

“Having sought shelter in this knowledge and reached likeness 
of Nature with me, they are not born at -Eoii’s dawn nor at world’s ending 
are they distributed. (Gita, 14. 2.) 

" The knower of the supreme Brci||iman attains the supreme Brah- 
man about it is the following llik : — Brahman is True (the Creator, 
Preserver and Destroyer of the Universe), the Omniscient, and Illimitable 
(not limited by time, space or causality): he who knows Him as placed in 
the cavaty, in the highest ether, he enjoys with the Omniscient Brahman 
all objects of enjoyment under His control.” (Taita, H. 1). 

This passage also shows that the enjoyment 6f the Muktas are under 
the control (Saha = under) of the Lord. As says a text : “ the Muktas or 
freed souls are all equal to Biahman, so far as the enjoyment of pleasures 
is concerned, but they are not His equal in the matter of sovereignty (crea- 
tion, etc., of the worlds) and beatitude (infinite joy).” 

(The C!ommentatir now takes up the second verso of Khanda 21 : “ Regarding it is- 
th® following verso : — These five forms existing in triad of three and three are the high- 
est. There is no other object more high than these,’’ 
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Tlie five forms (Piadyuiiina, A^jisiuleva, Nfirayana, x\ninid(llia, and 
Siiftkarsana) become triads according to the places they occupy in Uik, 
etc. But tliough tliey become separate and different, yet they are really 
identical with the Lord and with each other, through the great Majesty 
of the Lord, for tlnis it is written in Saina Sanhita. 

If an object which is visible (whose existence is proved by percep- 
tion and valid means of knowledge) is to be set aside as unreal it can only 
be done so by reasoning, but not so is there any necessity of reasoning 
if one lias to establish the reality of such an object; for its reality is a 
matter of dii-ect perception and does not depend upon reasoning. Of an 
object given by direct perception, the reality is borne on the mind intui* 
lively, and does not stand in need of arguments. But if there are argu- 
ments to prove its reality they are mere einbellisliments ; similarly, if there 
are no arguments to prove its reality, that also is so much the better and is 
not any fault in the reality of the object. In fact, the absence of reasons 
to prove its falsehood and unreality is a grave defect. 

Ill other words, reasons can not strengthen the conviction of the reality of things 
given in intuition. If there are such reasons they are mere ornaments not of any 
utility. If there are no reasons, the absence itself is an ornament, because the reality 
stands in need of no reason to support its truth. But when in addition to this there 
are no reasons on the other side to ])rove the unreality of this reality then the absence 
of such reasons is a grave fault and strong siip])orb in favour of the reality of intuitive 
perception. 

Moreover, there is no difference or distinction between tlie tlieoiy 
of void (^nnyaviida of the Buddhists), and tliis theory that the world is 
absolutely unreal and false. 

(But, says an opponent, by Mithya we do not mean absolutely false, but something 
mysterious, something which can not b%ex^la^ned (Anirvachaniya). To this the Commen- 
tator replies : — 

Tliere is no proof of the existence of such an (Anirvachaniya), or 
an object which is both true and false, at the same time ; which is real 
and unreal ; which exists tind does not exist ; which is sat and asat, at the 
same time. It, therefore, follows tliat the Bheda or the multiplicity of 
objects, is a reality and not false. This difference between objects, 
between God and man, between man and man, between them and the 
world, is a real and true difference and not a mere Mirage. 

1 (Let it be granted that difference is a reality, that Bheda is Satya, 
But we say it is only a conventional reality (Vyavaharika), and not an 
absolute reality, it is phenomenal reality and not nonmenal reality. If 
this Bheda was only a phenomenal reality, tlien those who assert it must 
also assert th^ there must be some one to whom, at some time, this 
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reality became an unreality, to vvlioni it vvaw known as false and pbeno-* 
menal only.) And, therefore, the Commentator says 

But no one hus the notion or direct knowledge tliat this Bheda 
never exis’ted, does net exist or will not exist, and since no one ever had 
or has or will have sucli a knowledge of the unreality of things, it is 
wrong to say that the reality is a conventional one only. This is the 
{lifTerence between ns and those who say that the reality of the world is 
eonveiitional only. We ask them to produce a person, to whom it is con- 
ventional only ; and since they can not produce any such person, we do 
not admit that their theory as to the world being a conventional reality 
is true. 

But if there be a person, who has this notion or conviction that the 
world is a conventional reality onh’, we ask you what is the difference 
between this notion and the theory that the whole world is void and 
nothiiig (i^unya). 

There are. on the other hand, express Jiriitis, (h^claring that the 
world is real. As for example the following text of the Rig Veda, IV. 
17-5:-- 

Ratyam Enam Aimvii^ve Madanti. “ All rejoice (in Him) having 
attained Him as the true.’’ (This shows that even in Mukti, there is 
difference.) 

All Gratis declare that the Bheda is real and not fictitious. Then 
theie are other texts also ; as for example, the following verses of the 
.MTinduka Upanishad (Verses 24 and 25, page 23): — 

Note . — We ^?ive these two verses again here, in the original, with their word meaning 
as now given by the Commentator ; — 

Prapanchah, difference, bheda. Yadi, if. Vidyeta, was produced, is 
created, comes into existence at a certain time. Nivarteta, would cease to 
exist, will come to an end. Na, not. Sansayah, duubtedly. Mdy^, by the 
wisdom of the Lord. Mdtram, cognised and delighted in. i.e.^ the Bheda; whicli 
the Lord by His wisdom takes delight in and recognises as such. Even to 
His consciousness there is bheda. If there was no bheda, how could the Lord 
have sported with Brahma, &c. Idam, this. Dvaitam, difference, duality, 
Advaitam, the Lord called the “One without a second, “ the peerless, Para- 
marthatah, is the Highest Entity or End. 

Note. — If the difference was brought into existence (and is not eternal la the nature 
of things) then it would ^certainly cease to exist at some time or other. The duality is, 
however, a reality, in which the Lord by his power and wi.sdom takes delight and cognises 
It as such. He alone is Diffcjrenceless Simple Element (Advaita), He is tke only Supreme 
object. 
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Vikalpah, false notion that the Lord is not Advaita but has differences 
in Him. Vinivarteta, would cease to exist. Kalpitah, created, imagined. Yadi, 
if. Kenachit, by some one. Upadej^at, by instruction. Ayam. this. Vadah* 
saying. Jhate, being known. Madhva reads it Ajhate— in the Unknown. The 
Lord is called the Unknown, because tlie ignorant do not know Him. Dvaitam, 
the duality. Na, net. Vidyate, exists. 

Note.— If, howovo)*, any one has imagined that the form of the Lord is not a simple 
sabstaiice (bat has differences in it), then that wrong notion of Iiis will be removed by 
right instractiofi. This is the truth, [that when knowledge arises, the false notion (that 
IfOrd has differences in Him), cease.s to exist, or ] in the ITnknown Lord therewis no plurality : 
He is hpmt^neoiis. 

1. If the Plurality were a created object then un- 
doubtedly it would come to an enrl. The ]:»luralitv is 
(however eternal) and recognised as such hy the Lord and 
He tabes delight in it. 

MADHYA'S COMMENTARY. 

Tlie word Prapanclia means bheda or plufalitj’ (or di (Terence). Tlie 
word vidyeta means bhaveta, ntpadj’eta, “if it, were brought into exist- 
ence,” “ if it were produced.” 

Then it would cease to exist also at some time or other (but as 
plnrality does not cease, it follows that) the dilTerence between the Jiva 
and the Tjord, etc., is not created, but on the other liand it is eternal. 

The word Majoi means the knowledge or the consciousness of the 
Lord. The word matra means that which is cognised (matam) and delight- 
ed in (ratam) by the Lord. Tlie whole wonl m 'ly ii-m itram thus means 
the 'plurality is a thing cogni.sed by and delighted in by the Dirine con- 
sciousness. The Lord knows it and deliglits in it. 

The words advaitam paraimirthatah mean that the Ijord alone in 
His Form or Body is the real advaita (or Undifferentiated ; homogeneous ; 
free from plurality.) The word ParamS.rtha denotes the Lord. The Lord, 
through His Form, is alone Advaita— the Undifferentiated, homogeneous 
substanpe. 

Therefore, what is called Advaita refers to this Ijord, the Param&r- 
tha. That is to say, there are even no inherent differences in the Lord 
(as It 18 in a tree, for example, that has leaves, branches, flowers, fruits, 
etc., different from each other, though forming one Unity. The body of 
the Lord is a homogeneous unity ; unlike any other organised body.) 
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2. The plurality would be sub kited, had it been' 
merely a (false) imagination of some one (due to his igno- 
rance.) -The position established by (sacred) teaching is, 
with regard to the UnknoAvn Lord there is no differentiation. 
He is homogeneous. 

Note, — If plurality AViis due to mere imagination of us mortals, then like all other 
fancies, it would cease as soon as any one would declare the truth. Thus when a man 
falsely imagines a rope to be a snake, tliat false notion ceases as soon as any one tells 
him, this is a rope and not a snake. But not so the notion of i)lurality. In spite of monistic 
teachings, the notion of plurality still remains. 

.AlADHVA’S COAIMKXTAKV. 

Nor is plurality due to mere imagination. IF any one, through 
ignorance, had imagined this plurality, it would then also he suiilated and 
so cease to exist, fbut it is never so sublated, therefore, it is not an 
imagined thing.) 

Says an objector :--'The Sinritis teach that i)liirality docs cease ; and Monism is cog- 
nised. In fact, this very Sruti says when knowledge is attained (j natal the plurality 
ceases to exist.) 

To this the Commentator says : — No one has ever experienced 
Monism ; it is a theory based upon instruction only. 

But the instruction itself is based upon the wrong interpretation 
of the &5ruti text. The proper reading is “AjniHe dvaitam na vidyate,” 
“ In tlie Unknown Ijord there is no plurality.’^ 

Therefore from the teaching (Upadesat) of the i^ruti this is the 
theory which is established — Ajhate dvaitam na vidyate— since no one 
can know the Lord without His Grace, the Lord is called the Unknown. 
In that Unknown there is no plurality. He is a simple, undifferentiated, 
homogeneous substance. 

(The Coinmentator now quotes an authority in support of his ex- 
planation :) says the Brahma Tarka : — “ The difference (blieda) is of 
live kinds. First, between the Jivas and the Lord ; second, between the 
Jivas inter se ; third, between the Jivas and the insentient objects ; fourth, 
between the Lord and the insentient objects ; fifth, between insentient 
objects inter se. As the difference is of five sorts, it is called Prapancha. 
(Thus Prapancha has come to mean plurality or that whicji is five-fold) 
(The word Pailcha would have also denoted plurality : derived from the 
substantive pancham five, and the affix ^ l)a, witli the foree of jMiyar). 
The force of the^vord pra in Prapancha is to denote excellence. The 
knowledge of this five-fold nature of all plurality or bheda is^ 
means of getting release, hence this knowledge is called pra oivei^llenL 
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Thus Pnipancha means the Excellent — Helease-Giving knowledge of the 
five-fold difference. Or Prapaneha is so-calleil because it is the most 
excellent pentad, — <a pentad the knowledge of whicli gives Mukti). 

“ If til is plurality had a beginning, it would certainly come to aii 
end at some time. But as it does not come to an end, therefore it never 
had any beginning ” — The line maya matram far from su})porting the 
advaita view, is an authority in favour of the Dvaita view : — 

The word maya means the object of knowledge or conscious- 
ness of Visnu.” 

The plurality is an object ot Divine knowledge. He the J^ord cognises it. Hut can- 
not the Lord cognise an unreality. The answer to that is :—Tl»e plurality is not only a 
maya an object of Divine knowledge, but it is Matram also. 

Since it is measured or cognised {Mata --kwowii) by the l.ord, 
it can never be an illusion, for no illusion can exist in the Lord ; more 
so, because the Lord delights (ramate— ra) in tins jilurality and Visiui 
would never take delight in mere illusion. But in the case of liai i called 
the Paramartha there exist no differentiation, as in the case of sentient 
or insentient beings.” 

“ If you say the plui’ality is mei el}^ an imaginal ion,” we ask why does 
it not come to an end ? (For all imagined things — like dream, cVc., come 
to an end sometime or other). 

(But says an objector. The Maudukya Upanisad starts with a declaration of monism— 
“the Past, Present, Future, Yea all that is beyond the three-fold time is Om.” This 
shows that there is a Unity called Ora, which is every thing, and t hat there is no such 
thing as plurality. Therefore these verses at the end must also be so ('ons trued (in an 
advaita sense) as to be consistent with the initial statement. To this the Brahma Tarko 
says you have misunderstood the initial statement. It does not mean all objects— whether 
in the past, present or the future are “ Om.” 

“ But all times wlietlier called Past, Present or Future or beyond 
these exist simultaneously in the Lord Janrirduiui Omkara. (To Him 
there is no such thing as Time).” 

" (The Ime Ajilfite dvaiiam na vidyate means): - “ In ilie liord 
called Ajnata there is no differences or plurality. He is a humogencoiis 
substance.” 

(The word vidyate has been explained as produced, ‘ ci catcd.’ Tlie Commentator now 
shows why he has so explained this verb). 

The word vidyate is derived from thev^Vidi “ to accidently manifest,” 
‘‘ to take form by chance,” to happen.” 

But in the ordinary Dhatupatha no such meaning is given to the y/V^d : where do 
you get this meaning ? To this the Commentator answers 

Vidyate has this meaning just as bhidyate means destroyed, though 

iii the Ph4tiipat^^ means ‘ to split up,’ only. , 
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sung in lionour of Agni should liave the note of a female cow ; for Agni sings so. 

Aniruktah, unmentioned, undefined, (of which no comparison is given 
in the scriptures. I'he deep as the note of a bull under 20 years of age.) 

Pr&japateh, of Frajapaii, or Brahma. (The Udgitha sung in honour 
of Brahind should have the above note:) for he sings it in that note. 
Niruktah, mentioned, defined. Whose comparison is given. (The note like the 
sound of bell or gong.) Somasya, of Soma, (of the Udgitfia sung in the 

honour of Soma:) for Soma sings in that note. ^ Mridu, mild, soft (like the 
sound of thunder cloud, like the sound of a bull above 20 years old) deep sound. 

Slaksnam, deep, Vayoh, (tl)e Udgitha sung in honour) of Vayu. 

V^yu*s note is this. SIaks.nam, deep. Balavat, strong (like the 

sound of thunder.) Indrasya, (the Udgitha sung in hotjour) of Indra ; 

or sung by Indra. Krauhcham, like the note of the bird, her.on. 

Brihaspateh, (the Udgitlia sung in honour) of Brihaspatl ; or sung by 
Brihaspati. Apadhvantam, note like the sound of broken bell metal. 

Discordant, unharmoniou<, jarring. Varunasya, (the Udgitha sung in 

honour) of Varuna;or byVai una. Tan, these (notes), Sarvan, all. 

Upaseveta* let (the Udgclta singer) cultivate. Varuiiam, the note 

sacred to Varuna. 5 fu, but. Eva, only, Varjayet, let (him) 

avoid. 

1 . I clioose the deep sounding Udgitlia, sacred to 
the Lord, (as the best of all notes.) The Udgitha sung in 
the note like that, of the she cattle belongs to Agni, that 
sung in the deep note of a bull under 20 years of age be- 
longs to Brahma, that sung in the well-defined note of a 
bell belongs to Soma, that sung in the soft and deep note of a 
bull above 2() years old belongs to Vayu, that snug in the 
deep and strong note of thunder belongs to Indra, that sung 
in the note of heron belongs to Brihaspati, that sung in tbe 
note of a broken bell-metal belongs to Varuna. Let the 
singer cultivate all these, except that one only Avliicli belongs 
to Varuna. 

• Mantra. 2. 

II ’I II 

Amfitatvam, release, immortality. Devcbbyahi fpr the Davas. 

^ siing. I he Udg^t4 should ipake tbis resolution 

90 
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** may I. by my singing*, procure 'moksa for the Devas. ” Fliis is possible only 
when the Udgat^ is Vayu, the Beloved Son of God. But when the Udgata is 
a human being, he should make the resolve “ Let the Vayu, within my heart, 
sing out for the release of the Devas,” Iti, thus. Agayet, let one 

sing: Svadham, pleasure, svadha, power of self-determining will, 

Pitribhyah, for the Pitris. ?rmr Asam, hope, desired object, blessing. 
Manusyebhyab, for men. lYinodakam, fodder and water, Pasu- 

bhyah, for animals. Svargaiii lokam, heaven world. Yajam- 

anaya, for the sacrificer, host, patron. ^ Annam, food. Atmane, for 

himself, with regard to the Supreme Self dwelling in Prana, ^TfiTPTrf% Agayani, 
may I sing, Etani, these. Manasa, with mind. Dhyayan, 

reflecting. gEnfHrTJ Apramattah, without being heedless. fg^flRT Stuvita, let (the 
Udgata) sing praises. 

2. Let the Udgata sing with this resolution: — May 
i, hy my singing, procure immortality to the Devas, will- 
force to the Pitris, desired objects to men, fodder and 
water to animals, heaven to the sacrilicer and food for 
myself. Tims reflecting on these, in his mind, let the Udgata 

sing praises without being heedless. 

Mantra ,3. 

snip H 5sr u ^ n 

Sarve, all. Svarah, vowels, InUrasya, of Indra. liidra here 

means Vayu, because through His power he gives every thing to all. 

Atmanah, bodies, images, symbols, Sarve, all. isroin!!: 
Usmanah, sibilants, (are symbols), Prajapateh, of Prajapati, viz., Visnu 

the protector of all creatures (srstr). 3Tr?»TPT! Atmanah, symbols, bodies, 

images Spargah, consonants other than sibilants and semi-vowels; 

vis., from SR to R. Mrityoh, of Rudra ; called Death, because he is the 

Regenerator. Atmanah, symbols, etc. g Tam, him (udgata). itft Yadi, 

if. Svaresu, with regard to vowels though rightly pronounced. 

Upalabheta, should (an Asurah) reprove by saying falsely “ Thou hast incorrectly 
pronounced the vowels in thy singing.” ftf Indram, to Indra, vis., Vayu, the 
Lord of vowels. ^araijam, refuge, shelter, jhikt: Prapannah, taken, attained. 

Ahhavam, I have become. ?r: Sah, he, t.e., Vayu. Tva, thee, 
Prativaksyati, will teach (you). ^ enam, him. Bray«,t, let (him) say. 

3. All vowels are symbols of Vayu, all sibilants are 
Synibols of Visnu, all consonants are symbols of Rudra: 
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In fact, verbal roots have many meanings and the proper meaning is to be asceK 
tained from the context. The Dhatupatha does not give all the meanings. In the sentence 
advaitam Paramdrthatah, the force of the affix tas in Pram^rtha is that of the Locative. 

Th(^ word paramftrtliatah means parainarthe (locative) ‘ in the Ivord.’ 
The affix tas lias the same force here as in visvatas cliaksii, &c., “in all 
parts of body are his eyes —or his eyes are in every place.” 

Tlie meaning of the sentence advaitam paramarthatah means “ in 
the Paramartha or the Supreme End (the Lord) there is no plurality.” 
The God is one homogenous substance. 

Or it means the Paramartha or the Supreme Self is Advaita. Here 
Param&rtha is taken in the Nominative case and not in the Tjocative ; and 
the affix tas is superfluous. 

The word vidyeta cannot be translated here “ if it exists.” For 
then the sentence would stand thus : “ if the plurality existed, it would 
undoubtedly come to an end.” It is an absurd statement, for the rule 
is that a thing tliat exists (has a real existence^ never ceases to be. 
While the geneml rule is that a thing wliich is produced, sometimes does 
cease to exist, as such ; for production implies destruction. The eternal 
entities like the souls, (jivas;, the Lord, the Prakriti, etc., never cease to 
exist, though they are existing objects. 

Had the above text wanted to establish that the plurality was an 
imagined reality only (like that of a dream), then it woukl not have used 
the word Yadi or “ if.” Had the J^ruti meant to establish the imaginary 
nature of plurality, it would not have used the two Yadis “ ifs” It would 
have plainly said avidyamanoy’am prapancho vinivartate; kalpitas 
vikalpa, vinivartatc this five-fold plurality is non-existent (in reality) 
it therefore ceases ; this plurality is imagined, the7*efore it ceases. But. 
the ^ruti has not used this form of statement. It has used a hypothetical 
form, and has used the verb nivarteta in the Potential Mood. The form 
of hypothetical assertion, therefore, shows that the Sruti view is that the 
Prapancha is real, and not a product. (In fact, a hypothetical proposition 
is always a very strong form of making an assertion. As, Had the volcano 
not been active, there would bo no smoke ; really means that the volcano is 
active. Similarly the liypotlietical proposition : Had the plurality been 
produced or imagined it would cease to exist oi be siiblated . really 

means:— The plurality is neither produced nor imagined, for it is never, 

found to be non-existent or sublated). 

As the plurality does not cease to exist or be sublated, it follows; 
that the above SJruti text is in support of the reality of plurality and its 
\ eterpity., * , 
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Not only does the above text establish the reality of plurality but 
the Gita also censures them wlio think the world is unreal and n void : — 
(Gita, XVf. 8) ‘‘ The universe is without truth, without (moral) basis, 
they say; without a God, broiight about by mutual union, and caused by 
lust and nothing else.” “ The Vidya or true knowledge consists in 
realising tlie difference between the Jivaand the Highest Self.” 

While the following S^ruli praises the knowledge of plurality and 
realisation ootids difference. (Svet., 1. 0) “In that vast Brahma wheel, 
in which all things live and rest, the bird flutters about, so long as lie 
thinks that the Self (in him) is different from the mover ‘tlie God, the 
Lord). When lie has been blessed by him, then he gains immortality.” 

The word Asmi is the name of tlie Lord in the ^ruti text, and 

is compounded of two words asana ‘throwing’ (fromVas to tlirow), and ^ 
rni ‘ knowledge.’ So iVsmi means “ the knowledge from whicli all imperfec- 
tion has been thrown out.” 

Note.— Thus Madhva again reverts to his great discovery that Asmi is the name 
of the Lord. Had he known that Ahmi (“ I Am ”) is still the most favonrito name of the 
Lord among the cognate Aryan race, the Parsis, and perhaps borrowed from them by the 
Jews, who called the God, “ I Am That I Am,” he would not have been at such pains to 
give a meaning to the word Asmi, other than that which it ordinarily possesses : and 
would have boldly said, God’s name is “ I Am.” 

The Sarvam Asmi would simply mean “ The Perfect or Full I Am.” And the whole 
sentence would mean Let him meditate on the Lord called ” The Full I Am.” 


Twenty-Second Khanda. 


fS 

'j 


1 % 


Mantra 



STiTT- 


^ wuit: 


\\%\\ 


Rsift Vinardi, deep soundingj note, like the voice of a bull calf one year 
and a quarter old, or like the sound of cloud, fnw: Samnah, of the Lord 
called Saman. (The Udgitha sung to the Lord should have the tone just men- 
tioned. Or the tone in which the Lord utters tlie Udgitha is Vinardi). ^ 
Vrine, ( 1 ) choose, I choose the Lord, as He is the Highest. Or I choose 
this note, because it is the best, rrosft Paiiavyam, like tlie cattle, vh , like the 
female cattle, cow. ^ Iti, thus. Agneh, of Agni. i he note in which 

Agni chatjts the Udgitha is like that of a qow. 5 n(hri Udgithah, the Udgt^tl 
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roar of the tlinnder cloud ; that of Bi ihaspati like the note of the bird 

called heron ; while that of Vanina is discordant. 

lb has been said that the sound of Visnn is like that of a bull, of Vayu like the soft 
roll of thunder, whicli is also like the sound of a bull, because the roar of the cloud and 
of the bulf are alike. The note of llrahma is also said to be deep, though for it no simile 
is given in the scripture.^. Thus all those three have a coininou deep note. The quotation 
next gives the differences l)etween these three.) 

“ riie sound of Visnn is like that of a bull calf one year and a quarter 
old ; of tlie Vayn like tliat of a l)nll under twenty years old ; of BrahmS. 
like that of a bull beyond tvventj^ years of age.” 

Therefore let (the human IJdgata) sing with all these notes, as far 
possible, but not with the fliscordaut (Varniia note.) 

(The sentence Amritatvan Devebhya agiiyanj^ it3% aglyet, has been wrongly finder- 
stood to mean “ Let a man sing, wishing to obtain by his song, immortality for the Dev^s/’ 
Tliis would show, as if the ordinary Udgata could confer immortality on the Dovas, The 
text quoted further removes this doubt). 

The Chief Prrina is the only person entitled always to sing the 
Slman. He is tlie True Udgata. Therefore he is able to grant inoksa to 
the Devas and others, (The human Udgata should never say ‘ let me 
confer immortality on the Devas, but) the other (singers) should before 
Udgaua singing have this thought “ Let Vayu, dwelling in my heart, 
confer immortality on the Devas and the rest.” 

Let him not entertain any other vain thought, for if he does so, lie 
would be tlie despiser of the Devas (a blasphemer) ; for no man has (lordly) 
power to confer moksa on the Devas. Therefore, the mental resolution 
of the human Udgata sliould always be : — “ The Chief Prana dwelling 
in ruy lieart confers immortality on the Devas.” For the Prana is always 
the First or Primary Agent in this Sahkalpa Utterance (formula) : for the 
words “ let me sing ” are primarily appropriate in His case only. 

The Bankalpa fopinula hero is “ let mo sing in order to confer Mok§a on the Devas.’* 
This is the formula periectly just and correct for the Beloved Son, the Chief Prana and 
not for any hutnaii being. The human Udgata must modify the formula as shown 
above.) 

The phrase annam atmana agayani has been misunderstood as meaning “ may 
I sing food for myself.” The Commentator gives its true purport 

“ The word Atma here means tlie Lord Visnu, tlie Supreme Pei-son 
residing in the Chief Prana (Let one sing out to the T^ord begging) food 
from him ; because (by tlie eating of the Lord Hari) dwelling in the Prana 
there takes place directly and actually the feeding of Px’ina himself. 

(The other meaning is not appropriate for the additional reason, that the Chief 
FrUtm being inside of all Devas, if one sing with the object of conferring immortality on 
the Devas, he thereby not only confers immortality on the Devas, but, he thereby aeoom-* 
pllabes immortality on Prana also which is absurd ; for Prftna is the giver of all iteleaie, ) 
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therefore the true meaning is that Prana sings to give Kelease to the Devas and so to 
himself. 

“ Because the primary fj*uit is ibe procuring of Release for Ib’ana 
even, because he is inside all Devas. 

(Prana being inside all Devas, gets release when the Devas get release.' But so the 
Lord Visnu will also get release, because He is also inside all Devas. Is not the pro- 
curing of the Release of the Lord also the primary object ? No.) 

“ The getting of the Release for Visnu (who. is inside all Devas) is 
not the primary object. Why not? Because He is eternally free (and 

though inside all Devas is not hound thereby). 

(Now the Commentator explains the phrase Indrc balam dadjini “ May I give strength 
to Indra") 

“ Let (tlm Chief Prana) pronounce the vowels with force and sound, 
with the resolve May I give strength to India.” Let him pronounce the 
sibilants neither too fast nor too slowly, with the resolve ” May 1 offer 
myself to Visnu.” Let him pronounce the consonants fully, with the 
resolve May I make them free from death, fit to get release.” 

(Even here when the re.solve is made by any other than the Chief Prana he 
should modify the formula.) 

“ That is, let the Chief Prana verily make the above resolves. Anj' 
being other than the Chief Pr-ina should modify the obove oahkalpas by 
thinking : “ Tlie Chief Prana within me is alone able to do all tliese, 

let him produce these results.” Let him think so alwaj's, otherwise he 
would be guilty of showing disrespect to the Devas ; and a blasphemer 
against the Devas goes verily to darkness. Therefore let him always 
meditate on Indra, on Vi^^nu, the Protector of all creatures, on l{\ulra, the 
Lord of Death, and say “ I take refuge with ye ” thus let him think and 
say always and everywhere. 

“ The word Indra here means Vayu because the word literally 
means “lordliness,” and V^ayu iias rule over all vowels id ways. Lord Visnu 
called Prajipati itlie Lord of all creatures) has alone sway over all 
sibilants. Rudra is called Death, because Me causes dissolution. Me is 
the Lord of all consonants. 

(How is this explanation congruous when the Udgata is the Chief Prana himself? 
He being higher than Indra and Mpityu, how can he say “ I take refuge in Indra, &c ? ” 
There is no incongruity. The formula of taking refuge .applies to human Udgatrins only, 
aud not to the Divine Chief Prana.) 

With regard to human Udgiitrins the refuge is with (VSyu, Visnu 
and Rudra) with regard to vayu Udgatrin, the giving of strength and 
Moksa is directly from Mari (who is inside Indra, &c.) 

(It has been explained above that Indra here means Vayu. When the Udgitta is 
Vftyu himself how can he say “I take refuge with Indra, i.c.,‘ with Vayu, i.e, with 
myself?” Or how can he say “ 1 give strength to Indra, i.e., himself?” To this the 
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If any (Asura^) should reprove him for his vowels (though 
rightly pronounced) let him answer him “ I appeal to Vayu, 
the Lord of vowels, (through whose grace I have pronounced 
my vowels correctly) let him teach thee.” 

Mantra 4. 

?tuj ii « ii 

’ini Atha, now, then, isff^ Yadi, if. Eiiam, him (udgaia), Usmasu, 

sibilants. 3qT5WT Upalabheta, reprove, Praj^lpatim, Visnu (the Lord 

of the sibilants), Saranain, refuge. Pi apannah, entered upon, taken. 

Abhuvani, I have become, Sah, he (Visnu) ^ Tva, thee. 
Pratipeksyati, will smash. ffW Li, iluis. Enam, him (the Asura). 

BrOyat, let (him) say. ^ Atha yadi, and if. ii?t Enam, him (udgata). 
Spaigesu, ill consonants. Upalabheta, should reprove. Mriiyum, 

Rudra (the Lord of tlie consonants), ^aranam, shelter, refuge. 

Prapantiah, taken, attained, AbhQvam, I have become, w* Sab, he (Rudra, 

the Lord of the consonants). Pratidhaksyati, will reduce to ashes. 

Ui, thus PLiam, him (the Asura). Bru\ar, let him say. 

1 . If any one should similarly reprove him for his 
sibilants, let him answer him “ I appeal to Visnu, the Lord 
of sibilants, let Him smash thee.” And if any one were to 
reprove him similarly for his consonants, let him answer 
him “ 1 appeal to Rudra, the Lord of the consonants, He 

will reduce thee to ashes.” 

Mantra 5. 

eiTfioqi I 

snirirRTtRR 

u K 11 

Sarve, ail. fW- Svarah, vowels. Gh savantah. with sound, with 

voice. The ghosa is a particular kind of Dlivani. t^r^i BalavanUh, with 
force, with strength sonorously, with emphasis, i he grammatical prayatna or 
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effort is meant by bala. Vaktavyab, siiould be pronouijced (with the 

sankalpa that I may hereby give strength to Vayu.) 5% indre, to Vayu. TO 
Balara, sii engih TOR Dadani, may I give ^ hi, thus. Sarve, all. 
Usmanah, sibilants, ^irfm*** Agrastah, not swallowed, not thrown Internally; 
not perceptible, not uttered with top much rapidity. Anirastah, not 

thrown out, not uttered too slowly. Vivritab, well opened. 

Vaktavyah, are to be pronounced (with the sahkaipa> “ I offer myself to 
Visnu.*’ ^Rtoh Paridadani, may I offer myself. yf?r Iti, thus, Sarve, all 

Spar^h, consonants. Lesena, slightly. Anabhihltab. not 

touching (^JrRrfm^:) Anabhinihitah, without. TOtro: Vaktavyah, should he 
pronounced ^[TO* Rudra, ?rTRH Atmanam, myself, to become 

fit for moksa. q Kgc ni lt l^ Pariharani may 1 extricate, ma\ I withdraw 

5 . With the prayer “ May I give strength to Vayu,” 
should be pronounced all vowels, with sound and strength 
(sonorously and emphatically), with the prayer “may 1 offer" 
myself to A^isnu ” should be pronounced all sibilants, in the 
mouth well-opened, not swallowed in the throat ; nor thrown 
out. With the prayer “ may 1 extricate myself from death 
and get mukti,” offered to Rndra should be pronounced all 
consonants, with full touching of the tongue with the proper 
place of utterance of the consonants. 

MADHYA’S COMMENTARY. 

(Thus has been taught Uieditation on the Lord under tlic natne of Stirnan the Same, 
the Harmonious, both colleetively and separately. Now the ^ ruti leaches the different 
notes, in which the Sainanhymn is sung by the Lord Himself, by His angels and areli-angels 
and how men should imitate those notes, so fur as possiblpj when singing to the Lord 
and the Hovas.) 

(In the sentence Vin irdi Siunno vrine the word) S iman means the 
Lord, because He is always the same, the Harmonious. The method of His 
singing is like tlie deep note called vinardi, the soniid of a bull or the roar 
of a thunder cloud. 

(The word vfine is to be separately construed.) 

I choose Him alone : because He is the Highest aiul tlio Best of all. 
(This is the meaning of tlie word V|ine) 

(The Commentator now quotes an authority in support of his above interprets* 

tion 

Says a text: — The sound of Visnu is like that of a bull or that Of 
the roar of a thunder cloud ; that of Agni (Fire Angel) like the sound 
of a female cattle (cow), that of the Lrf)rd Brahma, a deep note unlike any- 
thing ; while that of Soma is just like the ringing of the l>ell ; that of 
yayu, like die soft roar of the thunder cloud, that of Indra like the 
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‘‘ Because many are the Beings who are deserving candidates for 
.filling the cosmic post of future Vayu, and called Indras. Therefore the 
saying : — ‘‘ May I give strength to Indra” is perfectly appropriate to the 
Chief PrAna who gives strength to such candidate Vayus.” Thus in 
the Sania Samhit4. 

(Some hold that imprecations like ‘‘ Visuu will answer thee,” &e., refer as applying 
to any man who finds fault whether he is good or bad man. The Commentator shows that 
it is not so. The curse shows that As uras only are meant.) 

So also — If Asiiras, creatures of evil understanding and authors of 
all mischief, find fault with his pronunciation, let him say “ Visnu will 
answer thee/’ ‘‘ Rudra will burn thee,” &c., but never otherwise (The 
good should never be cursed). 

The phrase mritj^or atmanam pariharani has been once explained as “ may I with- 
draw them from death.” The Commentator farther explains it 

(The phrase means) “ 1 shall withdraw the selves from the vicinity 
of death.” 

(The word At»uanam is a class name here, and so implies all selves or beings ; 
therefore, though singular it denotes plural. The words Prajapati and Indra were ex- 
plained as meaning Visnu and Vayu. The commentary now gives another authority for 
this ^ terpretation). 

*^0 also. The words* Brahma and Prajapati denote Visnu, when 
referring to something else. (Thus here they refer to sibilant letters). 
Similarly, Indra denotes Vayu, when expressive of something other than 
its proper name. The word Brahma derived from the rootv^ Brimh means 
full, expanding and is the name of Visnu. Prajapati means literally 
Lord of creatures” and is thus an appropriate designation of Visnu. 
The word Indra is a compound of idani this, and r^iti rules, gives — he who 
gives this. 


Twenty-Third Khanda. 

Mantra i. 

II ^ II 

Trayah, three Dharmaskandhah, the branches of religion or 

law. Duty. m> Yajfiah, sacrifice, uram Adhyayanam, study. ^ Danam, 
ctivity, this first branch of the tree of Dharma represents the housc.holder 

91 
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thus. Prathaniah, first. Fapah, austerity, it represents both 

austerity in the shape of bodily penance and meditation and reflection. It in- 
cludes the ascetic (rTTT^:) the hermit and anchorite Eva, only. 

Dvitiyah, second branch of Dharma. STgrEfTfr BrahniachSii, the Brahma- 
chari, the student, Acharya kulavAsi, dwelling in the house of his 

preceptor. Tritiyab, third. Atyantam, always. Atmanam, 

himself, Acharyakiile, in the house of his preceptor. Avasa- 

dayan, mortifying. Sarvc, all. Ete. these (if not realising Brahman 
directly by Aparoksajhana). Funyalokaly blessed, who obtain the 

regions of the meritorious or virtuous, Bliavanti, become. With this 

difference the house-holders through sacrifice, study and charity go to the 
Soma world. All ascetics (Kutichaka, Bahudaka, Hahsa and Parama Hausa) 
reach the SCiryaloka through austerit}^ The hermits (vanastha) go to the 
woriis of the Risis by the same means of austerity ; while the temporary and 
the perpetual Brahmachari by means of service to their teachers attain the 
world of the Valakhilyas. Are not these (sacrilices, etc.) also means of attain- 
ing mukti ? To this the Sruti answers. Brahmasahstha);, he who 

is established or firmly grounded in Brrihtnan by obtaining direct vision 
or knowledge of Brahman. (Aparoksa jhanam) he alone. Amritalvam, 

immortality, mukti. Eti, gets, obtains. Phis shows that all areentitled to 

mukti whether house-holders or Sauyasis provided they have realised Brahman. 

1. There are three branches of (the tree called) - 
Dharma. Sacrifice, study and cliarity constitute one 
branch. Austerity is another, and to (hvell as a Brahma- 
charin in the house of one’s preceptor, always mortifying 
the body, while so dwelling, is the third. All these are 
blessed and obtain the worlds of the blessed. But the 
God-absorbed alone obtains immortality (Release). 

Mantra 2. 

II R II 

.ibir 

Isj-iiyiEni II ^ H 

II n 
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Praj^patili, Visnu. ^f^J^ Lok^n, all collection of words, entire liter- 
ature. ?}>2RfTf|^Abhyatapat, found by analysis, brooded over (thought out what 
were the most essential of these) distilled the extract. Tebhyah, from 

them. Abhitaptebhyah, analysed, brooded over, being so distilled, 

Trayi, Three-fold, Vidya, knowledge, the Rig., the Yajus, and the 

Sama Vedas, Samprasravat, issued forth, became manifest. ?ff Tam, 

her (the three-fold knowledge). ■ Abbyatapat, analysed, distilled the 

extract, Tasyah, from her (three-fold knowledge). Abhitapta 3 ^ah, 

from so distilled. Etani, these. Aksarani, syllables. 

Samprasravantah, distilled out, flowed out. Bhuh, Blmk. gf; Bhuvah, 
Bhuvah. Svah, svar. Iti, thus. Tan, them, Abhyatapat, 

distilled out, the extract. Tebhyaki, from them. Abhitap. 

tebhyah, so distilled. Oinkarah, the syllable Om. Sampras- 

ravat, flowed forth. Tat, that, Yatha, like, ^ifff Sahkuna,,^jpi?ith 

stalk, with needle. Sarvani, all. WR Parnani, leaves. 

Satntrinn^ni, are attached to, are pierced (the root of this is ^ to pierce, to 
cleave). Evam, thus. Etena, by this. Omkarena, with Om. 

Sarva, all, -whole. V^ak, speech. Samtrinna, is attached. 

Omkarah, the syllable Om. qr^r Eva, only, ff Idaui, this, Sarvam, 
all. 

2 . Visnu (.listilled tlie entire literature. From that 

♦ • 

distillation flowed out the triple Vedas. He distilled them 
again. From that distillation were extracted these three 
syllables Bhuli, Bhuval.i, Svar. He distilled these again. 
They being thus distilled, came out OM. As a needle 
pierces ail the leaves, thus by this syllable Om is pierced 
the entire speech. Om is verily this Fidl, the Perfect One. 
Om is verily this Full, the Perfect One. 

M.\miVA’S COMMENTARY. 

(It has been meutioaed before that the worshippers of individual Saman and of the 
entire SAmau get Swarga and Release, respectively. This Kliarula shows who get Mukti 
and who get merely Swarga). 

The Mayavadins say: the duties like sacrifice, study and charity belong to the 
hoiiseholdors ; the duties like austerities, &c., belong to the Vanaprasthas, the daties 
of perpetual celibacy and studentship belong to the Naisthika BrahmaehArins. All these 
three classes of people, attain by means of the aforesaid duties, to the regions of the 
Yirtuous. The remaining fourth not mentioned by name in the Sruti is the ParivrAt who 
stjtiids firm in Brahma, in the right manner, and he obtains immortality, which is something 
beyond and distinct from the regions of the Virtuous. According to these MiyAvMins 
the mukti is only for the Sannyasim 

This view is contested by the Commentator and he quotes an authority to that effect. 
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So it is said : — “ The persons belonging to any one of the four 
fti^ramas, get by the due discharge of their duties, to the regions of the 

Virtuous. But all these get release, by the knowledge of Brahman alone.” 

(The due discharge of Sanny^sa also leads to the regions of the Virtuous and not 
necessarily to Moksa. And when a person, whether a Householder or a Sannydsi gets 
Brahma-jnana, he gets Moksa.) 

(The Sruti says that Omkara was distilled from all the Vyahfitis, The commentary 
now gives the reason for the same.) 

Omkara is the name of Brahman fof the all Full and possessing 
perfect and excellent qualities). It is the essence (iitman) of all speech, 
because by explaining it (analysing and expanding it) All-words are evolv- 
ed and explained, thus it is the essence of all speech. 

(The Sruti says Omkara eva idain sarvam... Omkara is all this. The commentary 
now explains this. The above phrase does not mean that Omkara is this all, for palpably 
all is not Om, nor does it mean all words are Om, for that also is not quite accurate. So 
the commentary takes the word idam as qualifying the word sarvam.) 

This Omkara, tliiis praised in the ^ruti, is the Sarvam or Full of 
all excellent qualities, full of all meanings. In fact Sarvam means Full 
also. (Thus it follows that this Omkara denotes also the fidlness of every 
thing). 

(Says an objector The word Sarvam is in the neuter gender and so cannot refer 
to Om which is masculine. The reply to this is that the change of gender is a Vaidic 
license. Or the word Sarvam is in the neuter gender, simply because neuter denotes all 
genders : and so it is taken here in the masculine : and thus there is no anomaly.) 

As it is in construction with Sarvam there is no anomaly of gender. 
Moreover Sarvam also means there superiority. Thus Om is superior to 
everything else. And this superiority has been praised in the previous 
passage yatha i^afikuna, it shows that Omkara is praised as superior to 
everything else. 

(Omkdra is said to be the essence of the Vyahfitis. As the Vyahfitis are three «o 
also Om has three letters. As the Yyahritis are the essence of the three Vedas, so 
Om also is the essence of the three Vedas.) 

Om is the essence of the Vyfiliritis; tlius A is the essence of Bhnb, 
TJ is the essence of Bhuvah, M is the essence of Svar, respectively. 

(In the sentence Prajapatir lokiin abhyatapat-trayi vidya samprasravat, the prima 
facie meaning is that the imooding of Prajapati and the flowing out are one and the same. 
The commentary removes this misconception) 

As says a text “ The abhit^pana or brooding is the knowledge-— 
this is the essence of that — it does not mean anything else here. Sampras- 
rSva means that knowledge, that sight, (seeing a thing as the essence of a 
thing) of the Supreme Brahman. 

(This sets aside the view that the Word Prajapati here means Vira| or 
bu the contrary, it means the Supreme BHhmap.) 
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(Says an objector If by Prajapati you take the Supreme Brahman here, how do you 
say that a certain idea rose in His mind, for His knowledge is eternal, and does not arise 
at a particular point of time. To this the Commentary answers :— ) 

As says a text : — “ Though the Lord is eternally Omniscient, yet 
when as a pastime, He manifests that knowledge, then it is said HE 
brooded over (abhitapat), otherwise it has no other meaning with regard 
to the Supreme Self.” 

(Says an objector : — “ According to your interpretation, only three Asramas are 
mentioned, and not the fourth, for you take the word Brahmasamstha not as the name of 
the fourth or the Sannyasa asrama, as we do, but as meaning one who has Brahma 
knowledge. How do you get the fourth Asrama ? To this the Commentary answers : — ) 

The fourth or the duties of a Sanny^sin are included in the word 
Tapas of the first mantra. It includes both the Vanaprastha and the 
Sannyjlsin. 

“All the Ailramins, whether householders, or Vanaprasthas, nais- 
thika Brahmach3.rins, or Sannyasius, if they are ignorant of the Supreme 
Brahman, (but otherwise duly perform the duties of their as'ramas) get the 
regions of the Vii-tuous, but those alone who have got the intuitive and 
direct vision of Vi^nu, get Immortality, and not otherwise.” 

“ By sacrifice, study and charity the householder verily goes to the 
region of the .Moon, hSoma Loka). The Yatis (Sannyasius) by austerity 
go to the region of the Sun (Sfirya Loka), especially the four kinds of 
Sannyfisins, (namely, I’aramahaihsas, Haihsas, Kutija and the Bahudakas.) 
The Vanaprasthas by austerity alone go to the regions of the Risis, the 
perpetual students (Naislu.hika Brahmachariiis) by the mere service of 
their teachers, go to the regions of the Valakhilyas. But if they see 
the God Janardana, directly ; then they attain Immortality (]Mok§a), but 
not otherwise.” 

No one gets Immortality (Moksa) by mere Sannya.sa. As says a 
^rfiti : — “ By Imowhifj Him thus alone one gets here Immortalit}^ there is 
no other way to attain it ” (i^veta., III. 8.). So also the words of Lord 
Badartiyana (Vedanta Sutras, HI. 3. 48.) “ Knowledge only is the means 

of Release, as seen from the emphatic statement,” So also the Lord 
(in the Bhugavata Parana :) “ Nothing compels me so much in granting 
Release, as Love. The due discharge of one’s duties, the Saftkhya, the 
Yoga, tlie sacred study, the austerity, the renunciation (Sanuydsa), the 
charitable and religious works, do not bind (oblige) me to give Mukti, 
O Uddhava!” So also in the Gitfi. — “Nor by mere renunciation, 
(sannyasan) doth he rise to perfection. ’ (111. 3.) So also the i^ruti : — 
“ His sons take his ' inheritance ” shows that even householders obtaih 
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Belease, for the above text refers to the division of inheritance left by a 
niukta person, who was a householder. It also shows that the house- 
holders also can get Jfiana. .So also says another text: — “The Release 
is certain for persons of all castes and stages (adramas) through knowledge 
alone, yea even of the out-castes and of the immoveables, but still the 
Yati (Sannyiisin) is the best, for Renunciation is the means of getting 
mokfa specifically.” As says a text : — “ Having well ascertained the true 
object, through the knowledge obtained from the study of the A^edas, and 
having purified their nature by renunciation of fruits of action and due 
performance of duties, the Yatis, &c.” (Mundaka, 111. 2. 6.) 


Twenty-Fourth Khanda. 

Mantra i. 

^ u 

Brabmavadinab, tbe enquirers about Brahman, ibe disciples 
(who inquire about the Supreme Brahma from their teachers), Vadanti, 

declare, ask (from their teachers). Yat, if. Vashnam, (under the con- 
trol) of Vasus. Pratahsavanam, sacrifice in the morning, morning- 

oblation (as the Bhuh loka is ruled by Vasus, therefore, the Vasus are the 
dwellers of Bhuloka). Riidr^iiam, belonging to the Rudras (the antariksa 

loka is dwelt by Rudras, because they are the lords of antariksa who get 
the oblation given in the midday) Madhyandinam, midday. 

Savanara, sacrifice, oblation, Adityan^m, of the Adityas. 

Visvesara Devan^m, of Vigvadevas, (The heaven is ruled by those who get 
the evening oblation). ^ Cha, and. Tritiya Savanam, third oblation t 

(As all the three worlds are kept under control by tbe Vasus, the Rudras, the 
Aditya and the Vigvadevas) respectively and fully occupied by them. Kva, 
where, ^ Tai hi, therefore. «r5RR^ Yajamanasya, of the sacrificer (learned or 
ignorant). Lokah, world (for which he sacrifices. Bhuh, etc., are kepi 

under control by different devas). Iti, thus. Sah, he, Yah, who. 

?! Tam, him (the way which will be described here,after). ?r Na, not. ftimi 
Vidyat, know^s. ^ Katham, how. Kuryat, should do. Vidvan, 

knowing. Kuryat, should do. 

1. The (pupils) inquirers of Brahman ask their 
Y||acher~“ If the morning oblation Belongs to the Vai^s^s 
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the noon oblation to the Rudras and the third oblation to 
the Adityas and the Visvadevas (and consequently the three 
worlds the earth, the intermediate world and the heaven 
are already occupied by these devas) where then is the 
world of the sacrifice!* ? He who does not know the me- 
thod of attaining the world, how must he proceed with 
the sacrifice, etc., (since he does not know the method) there- 
fore let him learn how to perform it and then perform it. 

Mantra 2. 

H ii x u 

«it ^ ii^KWNi ^ qw 

II « H 

Pura, before, Pr^tah, morning. Anuv^kasya, of the 

song, chant (the whole word prataranuvaka means the matin chant,) 

Up^karandt, commencement, beginning. Jaghanena, behind, nr^q^fil 

Garhapatyasya, of the household altar, Udaninukhab, looking to-, 

wards the north, facing the north. Upavi^ya, sitting down, 

Vdsavam, addressed to the Lord Visuu residing in the Vasus. Sdma, the 
Sama hymns. Abhigayati, sings out (the following songs], 

Lokadvdram, the door of the world (earth) the door by which may 1 attain the 
earth. ApdvdrnQ, open, Pasyema, let us see. Tvd, thee* 

Vayam, we. Rdjyaya, for the sake of kingdom (that we may rule 

on earth). The prolated a of ra is chanted 7 times with the seed mantra ** hurii 
inserted in the middle, vis.^ rd a d d hum dad, the prolated a of jyd 3 times, etc. 
Iti, thus. 

2. Before the commencement of the matin chant, sitting 
facing north, behind the household altar, he sings the Saman 
addressed to Visnu dwelling among the Vasus thus : — Open 
ffie passage to the world of the Vasus, so that we may see 
Thee and obtain terrestrial glory therein. 

Mantra 3(6.) 

^ II K. H 
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^Atha, then. giT^Juhoti, sacrifices (to the^fire) with the following 
mantras. !T*r! Namah, adoration, salutation, hail. STtTQ Agoaye, to agni, viz.^ 
Visnu (who is called Agni, the devourer). Prithiviksite, dwelling 

on the earth. wTOgg Lokaksite, dwelling in the worlds. Lokani, world, 

appropriate f^r me. % Me, to me Yajamanaya, to the sacrificer. 

Vinda, give, obtain for. tfST: Esah, thus % Vai, verily. Yaja- 

raanasya, of the sacrificer. Lokah, world. 

2(6). Then he offers oblations in the fire saying — “all 
hail, 0 Visnu, dwelling in fire, dwelling on the earth, dwell- 
ing in all regions. Lead me, thy worshipper, to the place 
appropriate for me, to that which is verily the world of the 
pious. (Lit. This is verily the world of the pious),” 

Mantra (ac.) 

Etasmi^ I shall go. Atra, there, Yajamanah, the sacri- 
ficer, the worshipper. <TTOrR[ Parastat, after, Ayusah, of the life, viz.^ 

when the life is over. This refers in the case of Aparoksajn^nin) 

the falling off or dropping down of the final body. In the case of others, ordi- 
nary death. Svaha, take (this), Apajahi, cast back. qRq Parigham, 

the bolt, the hindrance to the attainment of the enjoyments of the loka. Iti, 
thws. Uktva, saying. Uttisthati, rises up, let him rise up. 

Tasmai, to him. Vasavah, the particular forms of the Lord Visnu dwell- 
ing in the Vasus, they being gracious. Pratah Savanam, morning 

oblation, all rites performed in the morning. Samprayachchhanti, 

fulfil, cause to be performed without hindrance. 

2(c). After my life is over may I, the sacrificer, go 
there. Svaha. Then having said “ Remove the obstacle, 
0 Lord!” let bim rise. For him the Lord, through the 
Vasus, makes perfect and complete his morning oblation. 

Mantra 3. 

(r^ *s ft X 

H ra II vs II 

^ li^ <1^ ^ w 

^ ^ ST ^iiT ^ ^ # II «; M 
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5^ Pm a, before. Madhyandinasya, of midday, Savanasya, 

oblation. Upakaranat, commencement. Jaghanena, behind. 

Agaidiiriyasya, the Agnidhriya altar (Daksinagni). Udarb- 

mukhah, 'North-facing. Upavisya, sitting, g*: Sah, he. ^STf^T 

Raudramsama, the Sama hymns addressed to Visnu dwelling in the Rfidras. 

Abhigayati, sings out. LokadvAram, door to the world. 

ApAvArnu, open, Pasyema, let us see. ^ TvA, thee, Vayam, 

we. Virajyaya (another reading is VairAjyaya), to obtain 

sovereigJity of the intet mediate world. 

3 . Before the commencement of the noon oblation, 
the sacrificer sitting down behind the Daksinagni altar, and 
looking towards the north, sings the 8aman addressed to 
Vismi dwelling in the Rudras thus; — Open the passage to 
the world of the Rudras so that we may see Thee and 
obtain astral glory therein. 

Mantra 3 a ). 

5nRTRnr f^' t ii 5. ii 

?Rr « .JiHW: 

YAyave, to Vayu, Visnu called VAyu, the giver of life Ayu) 

and wisdom (q Va.) ^TrTiT^T^ Antariksaksite dwelling in the intermediate 
region (the, rest as above.) 

3(a). Then he offers oblations in the fire saying : — 
All hail, 0 Visnu, dwelling in the Rudras, dwelling in the sky, 
dwelling in all regions. Lead me. Thy worshipper, to the place 
appropriate for me ; to that which is verily the world of 
the pious. After my life is over may I, the sacrificer, go there, 
^aha ! Then having said “ Remove the obstacle, 0 Lord,” 
|ft him rise. For him the Lord through the Rndras 
makes perfect and complete his midday oblation. 

Mantra 4. 

22 . ' ' "■ •' 
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f ^ fTT 3RJI ^ Tit X ^ ?ftf II II ‘ 

^ \ sit^wT^Hnt 

ffit II II 

fw fft^ ;m ?iTft^wrsr ^^«ft 

f^Rff%|wit 5ft5>^5W5t ^ it TraJprnifts?7i ii^sii 
H 5 I US t^H ^ TT Sft^ ^at5 5Tt 5 t i raTIR! MW l iiil^M ! 

55[IlTS5fa'»ft'n^^f3t^I5f^ II ? X II 

7»W an(^<^l!('M ^ ^TS^Bie ?R5R «U4|««- 

f % TI^RTT »irar ^ ?T TT ^ II H II 


'Sigff 51? II Vi H 

SiqR55i: 11 \ II 

Tritiya savanasya, third oblation, evening oblation. 
Ahavaniyasya, of the Ahavaniya altar, Adityam, Visnu dwelling in the 

sun. Vaisyadevam, addressed to Visvedevas. Svarajy^ya, 

for celestial glory. Samrajyaya, for perfect glory. Divik- 

sidubhyah, dwelling in heaven. Apahata, cast l.ack, remove, »OTt 

Yaghamatram (equal to Yajham^tram), the saviour (^TT I ra) of the maker (iff 
m^), of sacrifice, U2,, Visnu who saves the Yajamana. Yajftania is the same 
word as Yajamana. He who saves the Yajhama is called Yajhamatra 


4. Before the commencement of the evening oblation, 
the sacrificer sitting down behind the Ahavaniya altar and 
looking towards the north, sings the Saman addressed to 
Visnu dwelling in the Adityas and in the Visvedevas thus : — 
Open the passage to the world of the Adityas and VisvedevA 
so that we may see Thee and obtain celestial and supreme 
glory. 

Then he offers oblations in the fire saying ; — All hail, 
0 Visnu ! dwelling in the Adityas and in the Visvedevas, 
dwelling in the heaven, dwelling in all regions, Lead me, 



11 ADEYAYA, XXIV KHAWA. 


171 


Thy worshipper to the place appropriate for me, to that 
•which is verily the world of the pious. After my life is over 
may I the sacrificer go there “ Svaha.” Then having said 
“ Remove the obstacle 0 Lord,” let him rise. For him the 
Lord, through the Adityas and Visvedevas perfects his even- 
ing oblation. He verily knows this Lord called Yajnamatra, 
the Saviour of the pious ; who knows him thus, who knows 
him thus. 

MADHVA’S COMMENTARY. 

(In the previous Khantla has l)een taught the meditation on the Lord called Banian, 
the Giver of Heaven and Release. Now is taught in the shape of a dialogue between the 
pupils and teacher, meditation on the Lord through his forms of Vasus, etc., established 
by a portion of the Saina Veda, which also by removing the obstacles conduces to the 
attainment of Release and leads to the sovereignty in the worlds called earth, etc. Lest 
one should make the mistake that the offering of the morning, midday and evening oblations 
are given to the well-known Vasus, &c., and tliat they are prayed to in order that they 
may unbolt the dooi; the Commentary says 

, By praying with the Mantras “ Loka Dvara, &c.,” to the Lord God 
Hari residing in the Vasus, Riidras, Adityas, and Viiivedevas and called 
also by those names, the sacrificer gets heaven, if he is ignorant, and 
release, if he is wise. By no other means can the higher worlds be 
obtained. 

(Even the attainment of high worlds like the intermediate, heaven, &c., depends upon 
the worship of the Lord Hari alone. The difference is, if he is worshipped with knowledge, 
then moksa is gained, if ignorantly then worlds higher or lower.) 

To be eminent in earth and have glory here is called Rajya by the 
wise, to be eminent in the intermediate world is called Virajya, to be 

eminent in heaven is called Svarajya. 

(But it has been said that the wise get Moksa in these worlds. How is that? For 
the worlds of the Release are Vaikuntha, &c ? And those world-names are not used here. 
Then also it is said that one must go to the Sveta dvipa, and see the Lord there, in order 
to get Mokfa. How then can men get Moksa in these inferior worlds, like earth, etc. To 
this the reply is that some Released souls remain in earth, etc., even after Release. They 
prefer to so remain, instead of going to Vaikuntha. But they also must make pilgrimage 
to the Sveta Dvipa, before gettiug Release. 

Even in these (earth, sky and heaven) there is Release for some 
special persons. They, however, go to ^veta dvipa and after seeing the 
Lord Vi§nu there and being permitted by Him, they remain on this earth, 
etc. enjoying happiness, and free from sorrow, as released souls. 

(It is now established by quoting an authority that the Lord has the name of Vaan, 
Aditya, &o.). 

The ^ruti (Rig Veda, X. 82.3)—“ He who one alone bears the names 
of all the Devas,” shows that the Lord alone has the names of Yasu, etc.. 
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Also. (These are primarily the names of the Lord, and secondarily applied 
to the Devas.) 

Admitted that the person who desires release afeoiild pray to the Lord, why should 
the person who does not want release, but heaven only, pray to Him, when he cun gc3t 
these higher worlds, by praying to the presiding deties of those Avorlds, namely, to Vasu, 
etc. To this the Commentator says that all prayers are really offered to the Lord ; with 
this difference, that some are addressed so consciously and wisely, and others uncon- 
sciously and ignorantly.) 

Sa 3 ’'s tlie Gita (9. 20) : — The kiiowersof tlie three, the Soina-driiikers, 
the purified from sin, worshipping me with sacrifice, pray" of me the wuy^ 
to heaven ; thej" ascending to the holy world of the Ruler of the Shining 
Ones, eat in heaven the divine feasts of the Shining Ones. 

This also sliows that the Lord alone is to be prayed to for granting 
these worlds and not an}" lower being. 

(But if the persons desiring Svarga also must pray to the Lord, how is it their reward 
is temporary only, and they lose heaven after some time. To this the Commentary 
says 

They obtain a limited world wliich comes to an end, because tlieir 
knowledge of the form of the Lord, (and conception of the Godhead) 
is not perfect and complete, and because they have attachment and 
prejudices still alive. 

As saj^s the Gita (9. 24.) : 1 am indeed the enjo 3 "ei’ of all sacri- 

fices, and also the Lord, but they know me not in E^ssence, and lieiice 
they fall. 

(This shows that through partial knowledge of the Lord is attained a temporary 
Svarga). 

So also the Gita (9. 21) : — Thc}', having enjovod the spacious heaven 
world, their holiness witliered, come l)ack to this world of death. Following 
the virtues enjoined by the three, desiring desires, they obtain the 
transitory. 

This shows that desiring desires or attachment also leads to a transi- 
tory world. 

By merely not knowing that Visnu is the highest and the best, 
one goes to blind darkness, what to say of those who liate Him or hate 
Brahma, etc. Those who do not know the gradation and difference between 
Devas and Devas; and between all tlie devas and the Lord Visnu, also go 
to darkness from which there is no extrication (easily). 

(Let it be granted that there is darkness for one wlio hates Brahma, etc. Bat is 
darkness the fate of those also who worship them but have made mistakes in their wor- 
ship. To this the Commentary replies):— 

If any one has done any offence with regard to these, he Verily goes 
to the lower worlds, (though not to the worlds of darkness, because 
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his offence was not p reined ilated). By not worshipping them at all; 
one is born beyond the pale of the four castes. He who does not 
perform all religious rites correetlv and properly, does not go to heaven. 
He wlio does not possess direct vision of the liord (AparoksadriJ^i) can 
never get Moksa or Release. 

(Says»an objector Admitted that a person possesses the knowledge that Hari is 
the highest, and that such a person is also generally free from the faults mentioned above, 
suppose some of those faults happen to occur in such a person, will these faults destroy the 
merit of his good works, and will he go to hell like other persons who have constantly such 
imperlections. To this the Commentary says) : — 

When a person lias the above-mentioned good (jualities (accom- 
panied witli the knowledge that Hari is the highest) and if subsequent 
faults (hatred of Brahimh &c. ) should occasionally and subsequently mar 
his character, such faults can not produce their efTect (i. e., can not degrade 
that man to hell). T.icy can produce their eihet in two cast.s (namely, if 
the person is ignorant of Hari being the best and also is full of hatred), 
together with hatred with Brahmp etc,, coupled with ignorance of their 
gradation, in tliese two contingencies only there is fear of hell. (Fn other 
words, it is hatred of Hari and hatred of Brahma etc., wliich leads to hell.) 
There is no Release for those who have not got direct vision ' AparoksadrijJi). 

Those who have got hatred for good or attachment for contrary 
objects, never get direct vision of the Lord. They get it only then when 
attachment for prohibited objects is destroyed, and tliey have become dis- 
gusted with all objects, wnrldly or other worldly except fnr divine objects, 
and when they are full of devotion and are alwa\’s withoui hcedlessnfss 
they see verily the Supreme Hari. By heedlessness is meant non-forget- 
fiilness of the Lord Visnu, remembering liiin always, discarding false 
knowledge, studying scriptures, always being active, studious, hearing 
sacred scriptures, and thinking over their meaning that is to say, studying 
scriptures intelligently, by constantly hearing them and by being energetic, 
renouncing all prohibited actions and always performing one’s own duties, 
this is what is called “ want of lieedlessness.” The scriptures are the five 
Vedas only, namely, the four Vedas the Bliarata, the Pancharatra, the 
original Ramayana, the Piiranas called Bliagavata, ie., dealing with Lord 
Visnu alone. Tliese (Bliarata, Pancharatra, &c.) are called the fifth Veda. 

' (The .sentence “ remove the bolt ” does not mean •* remove the sin which is an 
obvStaclo to the attainment of the worlds prayed for.” Its true meaning is thus given in 
the commentary) : - 

There are three ancient Motes (or rings pa.ss-not ”) between the 
three worlds, and tliey prevent the passage from one tn the other, these 
(rings-pass-not or) Motes or called Parigbas or bolts 
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V4nu residing in fire, etc., when appealed to, removes this obstacle. 

(But, it is objected, we living on earth do not see this mote, this bar to the 
passage from one plane to another. How do you say that there is a mote which prevents 
the souls from coming on this earth ? So far as this earth is concerned, we can confident- 
ly say there is no such mote. Nor can you say that this mote is invisible, so long as the 
man is alive, but becomes visible when he dies. All beings do not pray in the manner laid 
down in this book, how is it then that they are born on this planet, and are not prevented 
from entering it by the mote spoken of ? To this he Commentary says : — ) 

After death when the souls want to go to those places where joy is 
to be experienced, this mote is met with successively, one after the other. 
When these motes are removed by Lord Visnu, through tliese prayers, 

then the sacrilicer attains eartli, etc., to enjoy the happiness and Mukti. 

(Thus these motes are round a particular plot or locality on these three planes ; they 
serve to exclude all pain and evil from that limited circle. These places are regions of 
enjoyment and are called heavens. On the physical plane also tluu’e is such a heaven 
which is fenced round by such a mote ; so also there are such heavens in the astral and 
mental planes, the ^ iitariksa and Svarga lokas. If it be asked, that the physical heaven 
ought to be visible, at least to all human eyes ; the reply is that without the grace of Lord 
Visnu no one can cross the mote ; nor can find out the existence of this physical paradise 
even.) 

The phrase Yajhasyamatra means the Lord Hari because lie is the 
Saviour of the performer of sacrifice. The word Yajnama means “the 
performer of sacrifice” (ma means performer). Yajilamatra means the 
Saviour ftiA means Saviour) of Yajfiama, (the sacrificer). That devotee 
alone who knows Him thus, goes to heaven (Svarga) if he is ignorant, or 
attains mukti, if he is wise. 
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THIRD ADHYAYA. 

First Khanda. 

Mantra i. 

I* ^ fiiTssnlN*, 

g5lT! II ? II 

Asau, that, who is perceptible to the vision of the illumined sage. 

Vai, indeed, alone, Adityah, the sun. Adi=:beginning, ta=all-pervading, 

Ya== wisdom, — the whole word means *4he eternal, all-pervading wisdom.’^ 
Devamadhu, honey to the Devas. “Madhu” here means happi- 
ness— devamadhu*’ means ^‘the giver of happiness to the Devas." 
Tasya, of him, of the Lord called Aditya and honey, i^r: Dyauh, heaven, 
^ri, because she is all resplendent, “ dyau " means light, ^ri possesses 
light and dwells in heaven, therefore she is called Dyau. Eva, indeed. 

Tlra^chinavanigah, cross-beam, it is a name of ^rl, because by 
her prostration (tira^china) and devotion and obedience, she has brought 
the Lord Hari under her control. (Vani^a=va^a, control), Anta- 

riksam, the intermediate region ; the Vayu is so called because he always 
secs the Lord Haii within himself (antar=inside, iksa=to see). The 
Vayu or air is called antariksa because he moves in the sky. ApQpah, 

honey cells ; " ap " means the apyam, the goal, i>., the Brahman, upa " near. 
He, near to whom or in whom, Brahman always resides is apQpa. 
Marichayah, the rays : the Risis called Marichi and the rest, dwelling in the 
rays of the sun Puttrah, sons, makers of honey, the honey dwelling in 

the honey cells is the son of the bees, as produced by them. 

1. That Lord is verily honey to the Devas. &! is 
like the cross-beam. Vayu is the bee-hive. And the ^isis 
Marichi, etc., the sons (or the honey-makers). — 154. 

^ Note.—That Eternal, All-pervading Wisdom alone is the perfect joy, that supports the 
Devas. His spouse Sri, the Refulgent has brought him under her control by her obedienca 
Vftyu His beloved Son, is always absorbed in the contemplation of His glory, for He is th^ 
receptacle in which the Lord always dwells. The sages like Marichi, etc., are His children. 

Mantra 2, 

^ ^ sjT^ q^Hlw 
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Tasya, of Him the Lord called Aditya, of the Lord the inner controller 
of Savitri. Ye, those, which. srr«rJ=Prai1ichah (existing in) the eastern-quar- 
ters. Ra^mayah, rays, ^‘ra ”=delight, “ 4am ”=auspicipu&ness, “ mi 

wisdom, The forms of the Lord called V^sudeva, etc., dwelling in the rays 
of the sun. m* Tab, those, Eva, verily, Asyah, of this, the honey-cell 
called Vayu. Prachyah, eastern, Madhunadyah, honey-cells. 

‘‘Madhu'’ = happiness;, “na”=not, “alam**=able, not able, none can obtain 
this happiness except through Vasudeva. Richah, of the Rig, the Riks are 

especially used in the morning oblation. Vasus are called Rik, because they 
preside over the Rig-Veda and are like bees, makers of honey, Eva, indeed, 

Madhukritah, the honey-makers, who manifest the happiness of the 
Lord or who reveal the Lord called ‘‘Madhu.*^ Rigvedah, the Rig-Veda, 

qq Eva, even, jeq Puspam, flower : that which nourishes wisdom as the 
Rower nourishes the bee. Tah, the words of Rig-Veda. Amritth, 

nectar, deathless, because they are not the production of any human being, 
hence Amrita or eternal, Apah, waters ; the best drink of the Devas (a~ 

best, pa=drink) the juice in the flower. I'^h, they. % Vai, verily, q^n* 

Etah, these, Richah, the Riks viz., the Vasus like Agni, etc q^f^ Etam, this. 

Rigvedam, the Rig-Veda. Abhyatapan, brooded over, drank, 

fully reflected upon, heated, Tasya, of him. Abhitaptasya, being 

heated, Ya^ah, fame, wisdom, because His form is wisdom. Tejah, 

glory, bliss, his form is bliss. Indriyam, vigour, supreme lordliness, the 

Lord is called “Indriya” because He possesses supreme lordliness. 
Viryam, strength, He is all strength. Annadyam, liealth, the power 

to confer boon and beatitude : magnanimity, literally food-support ; He in- 
dwelling in food supports all. to: Rasah, essence, He is called rasa ” because 
He is essence of all. Ajayata, became manifest. 

2. Of that Lord, the eastern rays are the eastern 
honey-cells. The Richas (the Vasus) are verily the bees. 
The Rig Veda is the flower. The juice in the flower is the 
nectar. Those Richas (the Vasus) distilled this flower called 
thel^'ig Veda. It being so distilled, there became manifest 
(the Lord possessed of) wisdom, bliss, lordliness, strength, 
magnanimity and power. — 155. 

Note.— Of that Lord in the snn, the forms Vdsudeva, etc., dwelling in the eastern 
Ra^i and called so, because of their (Vasudeva, etc.) being full of delight, auspiciousness 
and wisdom, are the only means of attaining the Lord called sweet. Vasus verily are the 
bees (who manifest the sweetness of the Lord) the Rig Veda is the flower, as it nourish^ 
the knowledge. The words of the Rig Veda are the eternal best drink (to be drunk by 
Uie eat). These Vasus studied closely the Rig Veda (physical laws), and discovered 
thetciin the Supreme Brahman whose form is wisdom and bliss, supreme lor(Uinetu 
ptnrer, vi^nr, strength, magnanimity and force, 
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Mantra 3. 

i< ^ II 

?%JRro: II \ II 

?Tfj Tat, that (Supreme Brahman), Vyaksarat, flowed forth (the 

Dharma and Moksa for the Devas). Tat, that (honey called V^sudeva and 

revealed through the Rigveda). Adityam, the sun (in the orb of the 

sun representing the bee-hive or by the side of the solar orb, ie.^ by the eastern 
side), ^srf^* Abhitah, towards, by the side of {t.e ^ in the eastern rays). 
A^rayat, became fixed. ?ffi 'Fat, there. % Vai, verily, Etat, this in the 

forms of fame, etc , called V^sudeva and as manifested through the Rig-Veda. 
^ Yat, which, Etat, that, Adityasya, of ihe sun, Rohitam, 

red. ^ ROpam, form. 

3 . He (the supreme Brahman) flowed forth (Dharma 
and Moksa for the Devas) ; that honey (revealed through the 
Rig Veda and called V asudeva) took its place on the (eastern) 
side of the solar orb. There verily He (Vasudeva) assumed 
red colour and that is the red light of the sun. — 156, 


Second Khanda. 

• • 

Mantra i. 

^ rtt II \ u 

II ^ II 
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OT Atha, now. it Ye, which. ^ Asya, his. ?[fgT!lT : Daksinah Rai- 

tnayab, the southern rays, fir: Tah, those, ipr Eva, verily, ^rsi Asya, his. 

: HStirw: Daksitjab Madhunadyah, southern honey-cells, qfgfif YajQihsi, 
the Yajusi yersies or the Rudras. ^ Eva, verily. Madhukritah, the 

tuouey-makers, bees, Yajurvedah, the Yajurveda. (Sankar^ha). ^ 





GHHAmOGYA-UPANiSAD. 


Eva, alone 5^ Fuspam, flower ?n: Tab, those, irw* Amriiah, nectars. 

Apah, waters. mpT Tani, those. % Vai, verily. Etani, these. 

YajQmsi, the Yajus verses, Rudras like Vayu, etc., the presiding deity of 
the Yajur Veda. fjcHl Etam, this. Yajurvedam, the Yajur Veda. 

Abhyatapan, heated, distilled, reflected over, Tasya, from that. 
Abhitaptasya, being distilled. Yasah, fame, wisdom. Tejah, glory, 

bliss, Indriyam, vigour, lordliness. Viryam, strength. 

Annadyam, food, etc,, magnanimity. Rasah, essence, Ajayata, 

became manifest, rffl Tat, that, Vyaksarat, flowed out. Tat, that, 

qgrrf^ Adityam, the solar orb. Abhitah, by the side. Airayat, 

became fixed, Tat, there. % Vai, verily, Etat, this Yat, which. 

Adityasya, of the sun. ^uklamrQpam, the white form (Sankar- 

sana). 

1 . Now those which are the southern rays of that 
Lord, they are verily His southern honey cells. The Yajus 
(the Rudras) are verily the bees. The Yajur Veda (Sahkar- 
sana is verily the flower. The juice in the flower is the 
nectar. Those Yajus (the Rudras) distilled this flower 
called the Yajur Veda : it being so distilled there became 
manifest the Lord possessed of wisdom, bliss, lordliness, 
strength and magnanimity and power. He (the Supreme 
Brahman) flowed forth (Dharma and Moksa for the Devas). 
That honey revealed by the Yajur Veda and called Sahkar- 
sana, took its place on the southern side of the solar orb. 
There verily He (Sahkarsana) assumed white colour and 
that is the white light of the sun. — L57. 

Note,— Of that Lord in the sun the form Sahkarsana dwells in the southern rays. 
These are called rays or Ra=imi because of their being full of delight, auspiciou^ness and 
wisdom. They are the only means of attaining the Lord called Sweet. Rudras verily 
are the bees who manifest the sweetness of the Lord. The Y^ajur Veda is the flower 
because it nourishes that knowledge. The w^ords of the Y^'ajur Veda are eternal best 
drink. These Rudras verily distilled the Yajur Veda and manifested thereby the supreme 
Brahman whose form is wisdom and bliss, glory and power, vigour and strength, health 
and force. 


Third Khanda. 

Mantra i. 

Sil# 
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Atlia, nov’. Ye, which, As 3 a, his q gi-gU CT^l! Pratyanchara4ma3’ah, 
western rays. Tah, those. Eva, verily. Asya, his. Pratichyah 

niadhuiiadyah, western honey cells, ^nrrf^ Samani, the Siman veises, the 
Adityas ; so-called because they are equal (sama) with the twelve months: 
for each month there is an Aditya. Eva, verily, Madhukritah, honey-makers, 
bees. ?=rTW^J Samavedah, the Samaveda (Pradyumna). Eva, alone, Puspam, 
flower. Tah, tliose. Amritah, nectars. Apah, waters. Tani, those. Vai, veri- 
ly. Etani, these. Samani, the Saman verses, Adityas the presiding 

deity of Sama Veda Etani, this, S^mavedani, the Sama Veda. Abhya- 

tapan, lieated, distilled, reflected over. Tasya, from that. Abhitaptasya, 
being distilled. Yasah, fame, wisdom. Tejah, glory, bliss, Indriyam, vigour, 
lordliness. Viryam, strength. Annadyam, food etc, magnanimity, Rasah, 
essence. Aj^yata, became manifest. Tat, that. Vyaksarat, flowed. Tat, that. 
Adityam, the solar orb. Abhitah, by the side. Asrayat, became fixed. Tat, 
there. Vai, verily. Etat, this. Yat, which. Adityasya, of the sun. 
Krisnariirupam, dark form (Pradyumna). 

1. Now those which are the western rays of that 
Lord, are verily His western honey cells. The Samans are 
verily the bees. The Sama Veda is verily the flower. The 
juice in the flower is the nectar. Those Saman Verses (the 
devas called Adityas) distilled this flower called Sama Veda 
(Pradyumna), it being so distilled there became manifest the 
Lord of wisdom, bliss, lordliness, strength, magnanimity 
and power. 

He, the Supreme Brahman, flowed forth Dharma and 
Moksa for the Devas, that honey revealed by the Sama Veda 
and called Pradyumna, took its place on the western side 
of the solar orb. There verily He (Pradyumna) assumed 
dark color and that is the dark light of the sim.~158. 
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Fourth Khanda. 


MANTRA I. 
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Atha, now. Ye, winch. Asya, his. Udahcharagmayah', nor- 
thern rays. T^h, those. Eva, verily. Asya, his. Udichyah 

niadhunadyah, northern honey ceils. Atharv^ngirasah, Atharva and 

Angirasa verses. The Devas callad Soma, &c,, since they cause rain (adhara) 
and are thus the essence (rasa) of the bodily organs (auga). Eva, verily. Ma- 
dhukritah, honey-makers, bees. ItihasapurSnam, ItihAsa and 

Puranam. It includes the verses of the Atharva Veda also. Eva, alone. 
Puspam, flower. Tab, those. Amritah, nectars, Apah, waters, % Te, those 
Vai, verily, Ete, these, Atharvahgirasa, Atharva and Angirasa verses, 
Devas called Soma etc, Ktat, this. ItihasapurAnam, the Itihasa and 

Pur^nas. Abhyatapan, heated distilled, reflected over. Tasya, from that. 
Abhitaptasya, being distilled. Yasah, fame, wisdom. Tejah, glory, bliss. 
Indriyam, vigour, lordliness. Viryam, strength. Annadyam, food etc., magna- 
nimity. Rasah, essence, power. Aj^yata, became manifest. Tat, that. Vyak- 
sarat, flowed. Tat, that. Adityam, the solar orb, Abhitah, by the side. 
Asrayat, became fixed. Tat, there. Vai, verily. Etat, this. Yat, which. 
Adityasya, of the sun. q[^: Parah, deep black Krisnamrtjpam, deep 

black form (called Aniruddha). 

1. Now those which are the northern rays of that 
Lord they are verily his northern honey cells. The hymns 
of the Atharvangiras (Soma &c.,) are verily the bees. The 
Itihasa-Purana (Aniruddha) is verily the flower. The juice 
in the flower is the nectar. Those Atharvangiras (the devas 
called Soinas) distilled this flower called the Itihasa-Pur^a. 
it being so distilled there became manifest the Lord posses- 
sed of wisdom, bliss, lordliness, strength, magnanimity and 
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power. He the Supreme Brahman flowed forth Dharma 
and Moksa for the Devas. That honey revealed by the 
Atharvahgiras and called Aniruddha, took its place on the 
northern side of the solar orb. There verily He ("Aniraddha) 
assumed extreme dark color and that is the extreme dark 
light of the sun. — 159. 


Fifth Khan da. 

Mantra i. 
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Atha, now. Ye, which. Asya, his. Urdhvah ra^mayah, upward 

rays. T^h, those. Eva, verily. Asya, his. fjrdhv^h Madhu- 

nadyah, upwards honey cells, Guhyah, the occult, the secret, iff Eva, 

verily. Ades^h, teachings, doctrines ; the Perfect Ones called the Rijus 

the Teachers of the Secret. Madhukritab, honey-makers, bees. ^ Brahma, 
the entire Veda, the Infinite Vedas. Brahma comes from ybrili=endless. There 
is no end of the Vedas, therefore they are called Brahman or endless, Eva, 
alone. Puspam, flower, Tlih, those. Amritah, nectars. Apah, water. % Te, 
those. % Vai, verily, Ete, these. Guhya de^ah, the Teachers 

of the Secret Doctrine, the Rijus. Etad, this, sff Brahma, the entire Vedas. 
Abhyatapan, heated, distilled, reflected over. Tasya, from that. Abhitaptasya, 
being distilled. Ya^ah, fame, wisdom. Tejah, glory, bliss, Indriyam, 

vigour, lordliness. Viryam, strength, Annadyam, food etc., magnanimity. 
Rasab, essence, power. Ajdyata, became manifest. Tat, that. Vyaksarat, 
flowed out. 1 at, that, ^ditjram the solar orb* Abhiuh, by the side. Arirayai^ 
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be<:ame fixed. Tat, there. Vai, verily. Etat. this, aijj Yat, which, iprij Etat, 
this. Adityasya of the Aditya. Madhye, in the middle, 

Ksobhate, stirs. 5^ Iva, as if. % Te, they, the forms like Vasudeva &c. % Vai, 
verily. RasSnam, of the essences, of the five essences, RasSh, 

essences, Vedah, the Vedas, r? Hi, indeed, ^^rr: Rasah, the best. 

Tesam, of these (Vedas). ^ Ete, these (Vasudeva &c). tot: Rasah, the best. 

Tani, these. % Vai, indeed. qrnM Etani, these (five forms, Vasudeva &c). 

Amritanam, to the Immortals. Amritani, the givers of immort- 
ality. Vedah hi, the Vedas (the Immortals) Indeed. Amritah, 

Immortals. Tesam, of them. tjtnfSt Etani, these. Amritani, the 

givers of immortality. 

Now those which are the upward rays of that Lord 
they are verily His upward honey cells. The Secret Doc- 
trines (Rijus) are verily the bees. The entire Vedas consti- 
tute the flower. The Juice in the flower is the nectar. 
Those Secret Doctrines (the devas called Rijus) distilled 
this flower called the Entire Vedas (Narayana), it being so 
distilled there became manifest the Lord possessed of wisdom, 
bliss, lordliness, strength, magnanimity and j^ower. He the 
Supreme Brahman flowed forth Dharma and Moksa for the 
Devas. That honey revealed by the Entire Vedas and called 
Nar^ana took its place in the centre of the solar orb. That 
form which seems to stir in the centre of the sun is verily 
the Lord Narayana having the color of the rising stui. 

These verily (Vasudevas &c.) are the Essences of 
the essences. For the Vedas are the essences (the best) and 
of them Vasudeva, etc., are the essences (best). They are 
the Nectars of the nectars. For the Vedas are nectars 
(Eternal) and of them these are the Nectars (Givers of eter- 
nity).— 160. 

MADHVAS COMMENTARY. 

In the end of the last Adhyaya, it was mentioned that the Vasiis, the Eudras and the 
Adityas have dominion over the morning, midday and evening oblations respectively. In 
the present Adhyaya the Sruti describes the glory of the Lord dwelling within the Sun, 
and which is the object of worship. His glory was not so fully described previously as waft 
necessary. Old commentators have taken the word ** Madhu ” in its literal meaning of 
“koney,” and they say that the sun is honey as a mere poetical metaphor. The Comment 
tator sets aside this view, and shows that in the first five Khanrlas in this Adhy&ya, th^ 
prahmA Vidy^ is established and he does so by quoting an authority, , j 
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It is thus written in the Saina Samhita : — The Lord Visnu who 
ells ill the siin, is alone called hy the name of Madhu. Because He 
the store house ( of happiness. 

Here the woicl Afada means happiness + mada-fdhi = madhu ; by NipAtaiia 

is elided and i is changed to U). The word Mada generally means intoxication, but 
e it moans happiness. 

'I’hns having shown that Madhu is the name of the Lord, and that “ Aladh means 
piness, tln^ commentary next shows how the word Alada comes to mean happiness, by 
ing the meanings of the very letters of this word. 

The Letter A indicates exuberance or intensity, while the word 
natla” d(U*ivod from to know’ and Vtaii = ‘ to spread ’ means “ the 

pause of eoiiscionsuess ” (dhana tati /; tliat which possesses the ex- 
cise of knowledge in its intensity is called Mada or tliat which causes 
:panslon of consciousness. 

(lint how does tliis word mada come to mean happiness ? To this the Commentary 
swors) : - 

“ Jhana-tati ” means “full of wisdom,” “ the condition of being 
ill with knowledge,” thus it means “lie who lias knowledge,” and con- 
Kpiently “he experiences ” or “ that wliich is experienced in the 
ighcst degree ” that whicli is experienced as tlie liighest among all desired 
bjects is called Mada. Now liapipiness is the highest object of experience 
1 our consciousness. Therefore ^lada means liappiness. In fact all 
bjects ill (ionsciousness are classified as high or low, aecovding to the 
mount of happiness they confer. That wliich one experiences as the 
/ighest among all the objects of desires that is called Mada, and all 
ibjecis of enjoyiiumt are considered as liappiness, because tliey conduce 
(1 the expausiou of consciousness, and every sucli expansion is accom- 
lanied by pleasure. Thus Madhu comes to mean that whicli holds 
lappiness to the liighest degree. 

(But the words *Alad' happiness and ‘dhi’ holding, contain nothing to denote 
itensity. Where do you get this idea of the highest degree. Te this the Commentator 
iiswers) : -- 

Tiie third letter IJ denotes intensity (for otherwise tlie combination 
:)f Mad + dlii = Madhi and not Madhu). 

(Haviiig thus explained the word Madhu, now the Commentary explains the words 
)eva Madhu). 

Because He is the shelter of the Devas (the refuge of the Devas) 
therefore He is called Deva Madhu, or the lioney of the Uevas (that which 
the Devas enjoy in the state of Mukti). 

The Commentary now explains the word Aditya and shows that ifc does not only 
tnean the visible sun but the Lord also. 

Because He is the beginning (Adi=beginiung), because He is all- 
pervading (ta=tata= all-pervading) and because He is all-kuowino* (Ya=^ 
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knowledge), therefore the Lord is called Aditya i. e., the Prinioval all- 
pervading wisdom, 

The word Madhii has already been explained as the name of the Lord. It has the 
ordinary meaning of ‘ honey ’ also here, and thus these verses are a simile. (Therefore the 
commentary says) 

The Lord is like honey, viz. He satisfies the Devas. 

As he is like honey, to complete the simile there must be a cross-beam, bee-hive, bees, 
flowers, etc., to make honey. This the Commentary now shows thus :—Visnu is Madhu, 
Sri is the cross-beam, Vayu is the bee-hive, the Devas are the bees, and the Vedas and 
religious literature are the flowers. The words used to denote these things ‘ cross-beams * 
etc., have also double meaning, one the ordinary well-known meaning, and the other 
as applying to Sri, Vayu, etc. The Commentary shows this now. The phrase 
“ dyaurevatiraschinavamsah ” apparently means ‘‘the heaven is the cross beam.” 
But an inanimate heaven and inanimate cross-beam are not meant here. Dyau means 
the Shining one, and is the name Sri). 

^iT possessing the attributes of luminosity, etc., (dvi = to shine) and 
dwelling in liea veil (dyu — lieaven), is called Dyn; and She is connected 
with tirovanii^a etc. cross-beam, etc. 

(Thus dyii means Sri primarily but not the loka, heaven is called dyu in the second- 
ary sense because Dyu or Sri dwells there). 

She is the cross-beam because she is the refuge of Vayu. Vayu 
is the bee-hive, because Madhu or Visnu is specially contained or placed 
ill him (as honey in the cells), Vayu is also called Antariksa (lit. interior 
vision) because Hari is seen by him always within his heart. 

The sky is called Antriksa because Vayu dwells in it. 

Vasus, etc., are the honey-makers, they are his sons and called so. 
The Marichis are Risis dwelling in the rays of the sun, and are called 
the sons. 

(Thus the Marichis, etc., dwelling in the solar raj s are like the eggs or sons 
of the bees, the Devas, Vasus, Rudras, etc., are the bees, Vayu is the bee-hive). 

(The commentry now explains the word Tirovamsa in its another sense, and shows 
that literally it is a very appropriate epithet of bVi, the spouse of Hari. The word moans 
‘ obedient,’ as shown below). 

Because the Goddess Rania has brought Hari as if under her cou- 
trol, by lier implicit obedience, by her loving faith and devotion, there- 
fore she is called Tirovamsla (Tira=: obedient, vam!la=controlling, ono who 
controls, another by obedience and devotion). The word Tiryak means 
bowing down (therefore devotion and obedience). Tlie cross-beam or 
gather the arched bamboo frame, from which the hive hangs is called 
Tirovamsa because by its slanting posture it controls (Va!fa=to control; 
the hive that hangs from it, and since it controls the hive, the cross-beam 
is named Tiraflchinavamila, 

VSyu is called the bee-hive or Aplipa. The word Aphpa literally 
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means that in which is the Ap or the approachable, the goal, namely 
the Lord God. The Vfiyu is called Apupa, because the Lord, the 
approachable is within him. The hive is called Apupa because the honey, 
etc., is in it. 

(Thus Apiftpa is a compound of two words Apa meaning Apyam the approachable, or 
the goal, and IJpa meaning present. That in which the Ap is present is called Apu. 
Visnu is called Apa liecausc he is obtained or reached by or is the goal of the released 
souls. The ordinary bee-hive is called Apupa because there is present in it Ap, the 
liquid honey, etc. The word Ap in this connection means water and honey is called Ap 
or water because it is a liquid and all liquids arc called water. 

(The commentary now explains the word Rasmi. It generally means rays, it means 
also here something else. Its literal meaning is that which is delight [ra— delight and 
sa™ auspiciousness, and ma = wisdom.] Thus the whole word Rasmi means, he whose form 
is wisdom, auspiciousnoss and delight). 

The plirase dwelling in the Eastern rays means Lord Hari called 
Vnsiideva dwelling in the Eastern Itas^mi. Tlie word Rasmi itself means 
lie whose form is wisdom, auspiciousness and delight (or power, know- 
ledge and bliss). 

(Tlie word nadi is now exfdained) : — 

The word nadi means part (na = not, alam=sufficient, not whole 
but a part). The amfia or part of Lord is called Nadi because without 
these Divine Amsias (like Vasncleva, Pradyumna, Ac.,) no adbikari can 
reach tlic whole, the Anu^in, the Supreme Lord. (One iniist rcacli Him 
tlirough one of these AniJ^a forms). 

(The commentary now explains the plua.scs : -the Riks are the bees, the Yajus are 
the bees, the Samaiis are the bees, the Atharva-Angi rasas are the bees, the Guhya- 
Ado-^as are the bees. Even with tlie simile of the bees, these words do not mean the 
works called hymns of tlie Rig Veda, &c., but are names of particular classes of devas.) 

The Riks arc the devas called Vasus, the Chief of whom is Agni, 
because they preside over the Rik Veda, (they have the abhimfina of the 
Rig Veda.) They are called Richs because they are archya or worshipped 
as the first, especially, (i. c., in the niorning the Vasus are the first wor- 
shipped). The Yajus are the name of the Rudras, the chief of whom 
is Indra, because Indra is the friend of Rudra. TJiese are the devatns 
of sacrifice (yajila) and therefore callad Yajus. The word Indra here does 
not mean the ordinary Indra, but it means Vayiu He is tliCA pitjncipal 
deva worshipped in the midday first of all, and Soma is drunk by liini 
first, he alone is the chief of all the Rudras, with S^a/ikara at their lieacl. 
The S4mans are the Adityas, because they are same with the months (i.e., 
one Aditya enjoys one month and thus the twelve months are enjoyed 
by twelve Adityas). The phrase Varunena mukheiia of Khanda VIII 
does not refer to the well-known Varuna. The word Varuna there means 
Indra called Purandara, because he is chosen (vjiyate-elected) in every 
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sacrifice. Tliis Tndra is the liead of this hierarclij^ because he is appoint- 
ed as the chief of the Adityas, by the Lord Visnu. And it is a well- 
known thing that Indra is the lord of the Adityas and not Vanina the 
lord of waters. (But Visnu is in tlie sun and rules the sun, wliy should 
not He be taken here). The lord Visnu is not meant here, because the 
enumeration here is of the bees or worshippers, and Visnu being the wor- 
shipped, cannot be brought Avithin the category of the worshippers. The 
class of devas called Atliarva A/igiras preside over the Itihasas, Pur inas, 
and the works called Atharva A/igirasas, witli Soma as their chief. They 
are called Atharva Afigirasas, because they pour doicn bidhara) i:ain, 
therefore they are called Atliarvas. Because they are the saps or con- 
trollers (rasas) of the bodily organs (atigas), therefore tliey are called 
Afigirasas. In other Avords, tlie whole term Atliarva Ahgira means the 
rain-making controller of bodily organs. (The dh is changed to tfi ano- 
malously). These devas are the controllers of brjdily organs, because 
Soma or Moon has jurisdiction over the mind, and he is the liead of 
this hierarchy, while the subordinate devas of this class control the 
various pranas of the body. Hence they are truly a/igarasas or function- 
rulers. 

The phrase Guliya adeifa means Brahma and all those who aic fit 
to hold the post of future BrahmAs; the Teacliers (ades^as) of all sacret 
(guhya) doctrines, because they are verily the Teacliers (Gurus) of all. 

(The term Guhya-Adesas is one word and i.s the name of these Teachers of tlu' occult, 
who are themselves also hidden). The name by which they arc known is Rijavas or the 
PERFECT ONES, or the STRAIGHT ONES. 

(The phrase brahniaiva puspam is now explained) : — 

Brahma is the name of all the Vedas, because of their infinity, 
because they are endless. 

(As says a Sruti ananta vai Vedah. The\/brjha from which comes the word brahma 
means also endlessness). (Noav are explained the pharses likt^ thoMc Riks, &c., heated the 
Rig Veda, &c.) 

These devas like Agni, &c. thoroughly pondered over tlie Rig Veda, 
&c. and tiiereby discovered or revealed the lioney called the Supreme 
Braliman, and since they are the revealers of this lioney, they are called 
bees or honey-makers. The Vedas are called pnspas (flowers literally 
nourishers, pus=to nourish) liecause they nourish wisdom (po>aka = 
nourisher). The ordinary puspas are so called, because they nourish the 
honey makers that is the bees, with their nectar. 

{The commentary now explains the phrase tii amrit^ ^pah) 

The words of the Vedas aie eternal, tl)erefore they are called im- 
mortal drink. The devas driirk them, that is, enjoy them, therefore, 
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tliey arc called apa or drink. The drinking of tlie Vedas consists in 
meditating over their meaning, in liearing them, and in reading them, 
and in nothing else ; for the}' cannot be drnnk like water. 

.(The commentary now explains the five phrases “ the Vedas being heated flowed out, 
&c.” Others have explained the words ya^'ns by * renown ; ’ tejas, * brightness of the 
body ; ’ indriyam, ‘ the full activity of all the senses ; ’ viryam ‘ power ; ’ and annadyam, 

‘ health.’ This., view is sot aside here). — 

From the Vedas tlius meditated upon hy the Devas, there became 
manifest yai^as (ll:at is) wisdom, and tejas (that is) bliss, and indriyam 
(that is) supreme lordliness, and viryam (that is) strengtii or power, and 
annadyam (that is) the [lower to confer every beatitude on anotlier. The 
Lord, the Adorable Hari, called Rasa or essence residing in the solar orb 
flowed out for the Devas Dliarma (Religion), mok>a (Release), &c. 

Vrsiideva is the Sa[)reme JVrson 'or jMale! has red colour and is 
called l.tik. He verily i-esides in tlie eastern red rays of the sun, being red. 
Sahkar>ana has white colour, and is tlie Lord of Yajurveda. He resides 
ill the soullTern white rays of tlie sun, and is white in colour. Pradyumna 
lias blue colour (syama) and is described as (or iu) the Sima-veda. He 
d wells in the western blue rays of the sun, and is bine in colour. Anirnddha 
is deep blue in colour and is described as (or in' Itihrsa Piinma and 
Atharva-veda and resides in the northern rays of the deep blue colour. 
In the middle of the solar orl) dwells the Narayaria, in the ra3^s that 
go upwards, having the colour of the rising sun ; and though not really 
moving, He appears as if moving, surrouiided by the great mass of 
rays. Ho is described by all the Vedas. Thus the five-fold Hari is the 
essence of all the Vedas and is the giver of eternity to the Vedas. 
Therefore, he is called the Nectar ef Nectars, and alone the Essence of 
essences. So it is in Sima-saiiihita. 

ddie worsliip of insentient objects cannot give Purusartha (the highcvSt 
end of man). Therefore, this khanda does not teach the worship of inani- 
mate objects like the sun &c. In fact, in the concluding passage (khanda 
XI) the ^ruti expressly says that the teaching liereiu given is Brahma 
Vidya and not any lower Viuya, for it says “ Let the father telLthis 
Brahma Vidya to his eldest son.” It furtlier sa^^s “ He who knows this 
Brahma Upanisad thus” &c. How can the worship of inanimate objects 
give Mukti or Brahrna-pada. That the whole of these khandas relate to 
Brahma Vidya, is further shown by the statement made in khanda Xl* 
where the ^ruti says ‘‘In that place He neither rises nor sets” and ‘‘for 
Him there is perpetual day.” These are applicable primarily to Mukta 
Jivas onlv. (Thus this portion of the Upani>ad deals Avith Brahma 
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VidyA. only and not with apara Vidya as understood by others). More- 
ovei\ to whom can primarily belong the possession of yajias — wisdom, 
tejas — bliss, iudri^^am — lordliness, viryam — strength, annadyam — magna- 
nimity and rasatvani — power, but to the Supreme Lord ? For says a t>ruti 
“ His name is the great yajias.” 

In fact the root meaning of the word bhaga shows the possession 
of complete lordliness, perfect strength (Virya), perfect fame (Yat^as), 
S>ri, wisdom (JuiinaX and perfect knowledge (Vijnana). He who pos- 
sesses these six qualities, is called Bhagavan or the Adorable I^ord. 
Another Sruti says :-raso vai sah:-HE is a Flavour. (Taitt. Up. Ill Valli). 
Sa^’s another text : — I take refuge under him who is the essence of 
happiness, who is the pejsonification of the six perfect qualities, 
the Supreme, resi<rmg in the lieart, the Brahman, free from all evils, 
self-luminous, full with lordliness, dispassion, fame (wisdom), know- 
ledge, power, and prosperity, and wdio is called Aliam — tlie Great 
1. — (According to Madhva this “1” means the non-diseardable, the 
vSupreme). So also another text says : — That resplendant Inciter of 
light itself, NarPiyana, the Purusa existing fjom the beginning.” That 
this Nariiyana is to be meditated in the solar orb, we learn from tlic 
well-knoAvn mantra dheyah sada savitri inandala ” Ac,— NPirayana 
residing in the middle of the solar orb .should always bo meditated 
upon.” Moreover, the attributes of lordliness, Ac., applied to the Sun, 
in this Upanisad, cannot apply to any inanimate object, like tlie 
physical sun, but is appropriate with regard to the Lord alone. As 
says a S^ruti : — “The Adoral)le is full of wisdom, the Adoral)le is full of 
lordliness, the Adorable is full of powxu’.” So also Lord Badarayana in 
the Vedanta Sutras (HI. o. 1.) — “ Brahman is the object of that knowledge 
which results from the conclusion of an enquiry into all scriptures, for 
the injunctions, Ac., are not special.” So also:—” He has all names, all 
forms, may that Brahman, the Great Glory be propitious.” So also the 
text : — “ That Goal wdiich all the Vedas declare.” fKath. Up ). So also 
the text Verily all these Uiks, all the Vedas, all the sounds are the 
names of one Being only, and that is tlie Prana, (all arc of one uniform 
nature, because all denote freedom from imperfections, and full of all 
excellent qualities). So also: — “In the Vedas, in the Ramayana, in the 
Puranas, in the -Blulrata, Visim is sung everywhere, in tlie beginning, 
midt:... So also : — “They call him Visnu the Supremo, in wliom 

all names arc appropriate.” Moreover the Mantra and Bivlhmana portion 
of the Vedas may treat of karmas (and worsliip of inanimate objects) but 
never so the Upanij^ads. They never can teach any thing inferior to 
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Brahman. (Therefore, this Chhanclogya Upani^ad could not be interpret- 
ed as teaching the worsliip of any insentient object like the sun, and 
they are wrong who explain these sections as teaching the worship of 
the sun). As says a text : — “ Visnu is declared by all the Vedas, especially 
so by the Mantra portions of these, and more especially in the Aranyakas 
nothing else is taught but Visnu. Even in the Brahmana portion 
of the Vedas, the primary topic is Vi>nu alone, though as a subordinate 
topic the performance of Karinas is also taught in them. But in the 
Aranyakas nothing else is absolutely taught but Visun.” Of course 
in some portions of the Aranyakas, the worship of Vr<yu is taught, as the 
Sutra atma or the thread soul, but that is also done in order to bring 
into prominence the great superiority of Visnu. “The worship of this 
Vayu is taught in some places in the Aranyakas, because he is the highest 
body" or the vehicle or idol through which (lod may be worshipped, as 
he manifests himself in all his gloiy in this Vayu. This woi’ship of Vayui 
is taught only for tlie sake of teaching the better worship of the God 
Visnu.” Tlras in the Brahmanda Purana. So also in the Bhagavata 
Parana: — “ 0 dear all those books which do not contain my sacred 
name, nor deal with my^ activities, such as the creation, sustenance 
and dissolution of the worlds, nor describes the acts done by me in 
my many" lila avatfiras (incarnations), all those books are bairen, 
let no wise man waste his time on them. Just as the hoarded wealth 
of a miser is the source of great misery, because of its want of right 
application by not being given to a proper person, so is that book 
which does not contain my" name. Those who hear books not describ- 
ing the Lord Hari, the Saviour from all sins, or who hear books 
dealing with bad subjects, destructive of intelligence, are verily unfortu- 
nate, for they are thrown into Darkness from which there is no coining 
out, and where there is no one to help them.” So also (Aruneya Upanisad 
2) : — “ Out of all the books let him read the Aranyakas again and again, 
of these let him study the Upani^ads again and again and again.” 'PJiis 
reiteration shows that the Upanisads deal only with the Lord, and the 
censure against other reading also shows the same. Thus the Upanisads 
deal with the Lord alone. So also in the Skanda Purana : — “ Let him 
study the Adliiyajna treatises (the Briihmanas or rituals), especially" the 
Adhidaiva books (dealing with mantra portion of the Vedas), and still 
more especially the Adhyatma books (the Aranyakas), for the Lord is 
described in all these three and thereby known.” So also the text: — 
“ All iirutis enjoining kainnas do so Avith regard to me (that is they teach 
my worship through those karmas), all lirutis referring to various Peva§ 
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like Iiidra, &c., refer to me, the four kinds of speech have reference to me 
alone, all prohibitions (like let him not drink intoxicants) jefer to me. 
I am directly the heart of all t^rutis there is nothing else to be known 
than myself, I know alone the purport of all the iirutis.” All this shows 
that the worship of tlie Lord alone is taught everywhere. 

Sixth Khan da. 

Mantra i. 

il \ II 

T at» that, Yaf^ which, sjjptf Pratliamani, first, Amritain. 

nectar, viz., Vasudeva, Lo, ''^n that. Vasavah, tlie Vasus, the Devas 

holding the post of Vasus. Upajivanti, live upon, get aparoksa jn^na, 

understand wiiii study, meditation etc. See Him by meditation : get the higJicr 
life, live ilie higher life, Agnin, with Agni. Mukhena, as the mouth, 

vi3., as the chief or teacher of iiiferi')r Devas of this order. 1 hat is Agni who 
is oiie of the Vasus, teaches lower Vasus. ^ Nn, not % Vai, verily. 
DevSh, ti:e Devas A^nanti, eat, so long as seeing the iriinn rtal Hari 

they are satisfied get Mukti. This shows that the condition of getting 
direct vision (upajivana) is Vairagya— not eating and drinking, i.e , not being 
drawn by sensual attractions. Na, not. Pibanii, di ink vis., they be- 

come perfecty desirele.ss, virakta. (Rating and drinking are illustrative of other 
desires also, by not eating and drinking is meant they are disgusted with 
all sensuous enjoyments and tlius they get aparoksa jft^na (upajivana— higher 
life). Etat, this, Eva, verily. Amritam, nectar, the divine form of 

Vasudeva. Drisn^a, having seen. Ttipyanii, become satisfied. % 

Te, they. Elat, this (Vasudeva). ^ Eva, verily. ROpam, form*. 

Abhisaihvigaiui, enter into. Etasinaf, this. ROpAt, 

form (of Vasudeva). TORfl Udyanti, come out. 

1. The Vasus hehold along with their cliief Agni 
the fii-st of these Nectars. Verily because these Devas nei- 
ther eat nor drink, therefore they are perfectly content with 
looking at this Nectar (in Mukti). They enter into that 
Form and they rise out of that Form. — 161. 

iVotf.—That which is the first nectar (Vasudeva) gives the higher life to the Vasus, 
with Agni at their head. Verily because these Vasu devas remain perfectly indifferent 
to all ether enjoyments therefore they see this Glorious Form, They neither eat nor 
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driiiky but are immersed in the contemplation of the Most High, and at their will they 
enter into this Glorious Form, and come out of It, 

The Vasus behold with the first of these Nectars their chief Agni. Verily because 
those (Devas) neither oat nor drink therefore they are perfectly content with looking at 
this Nectar (get Mukti). They enter into that Form and they rise out of that Form. 

Mantra 2. 

II R II 

g*: Sab, be. Having described in tbe last mantra the Sdyujya Mukti of 
Cosmic oflice-bolders called Vasus, tins mantra describes the fruit of tliis know- 
ledge with regards those who have fitted themselves to bold tbe post of Vasps 
in future worlds. Yah, wbo Etat, this, Evam, thus, Amri- 

tani, Nectar. ^ Veda, knows, Vasunfim, among the Vasus Eva, 

surely. ixgR: Ekab. one. BbOtvA, being, becoming, t. e. becoming a ruler 

in the kingdt)m of tbe Vasus, and for tbe length of period of the Vasu’s 
sway. Agnind, with Agni. ijf Eva, surely. Mukhena, as chief, 

as taught tiy Agni. Etat, this, Eva, indeed, Aniritam, Nectar. 

^ Dristva, having seen foatR Tripyaii, becomes satisfied, Sah, he. 

Etat, this, Eva, indeed. ^ Rupam, form. Abhisaihvisanti, 

enters into. Etasmat, from this ROpat, from form. Udeti, 

rises. 

2 . He who thiis knows this Nectar, becoming one of 
the Vasus, Avith Agni as the chief, and having seen this 
Nectar, becomes perfectly content. He enters into this 
Porrd and rises again out of It. — 162. 

j^otc.~The human Aclhikari who knows this Nectar (Vasudeva) and how the Vaa^s 
get Mukti by the vision of tlie Glorious Form, becomes one of the Vasus, with Agni as his 
Teacher. He also gets the vision of this form, and becomes fully, and entirely absorbed 
in this vision, indifferent to all worldly pleasures, and begets Sayujya mukti, that is to 
Bay, he at will outers into this form, and comes out of It, whenever he likes. 

Mantra 3. 

u ^ ii 

Sah, he. Yiivat, so long, 31 Gliatikfts and two Kflsthas and that 

lenglh of space crossed in tl»at time ». If. 12 hours 30 minutes of time and i87|“ 
of space out of the totnl 24 hoMrs of time, and 360“ space. That is from 5| a. «. 
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to 5f p. M. Adityali, the sun. jC^EfTft Purast^f, in the east, in the Udaya. 

sadri (the hill from which the sun is said to rise). Udetd, rises, rising. 

Pa^chdt, in the west, in the Astadri. Astanieta. sets, setting, Tlie 

time of the Vasusis3i Ghatikas and two Kasthas. The space is the whole 
tretch of country between the Udaya or rising point and the setting point. 
In any particular longitude, it would cover all countries witliin 93!^ longitude 
east of it and 93I® longitude west of it. Vasutidili of the Vasus. Eva, 

alone. ?lHfJ[Tdvat, so much. Adhipatyam, sovereignty ; the jurisdiction 

of the Vasus extends over the country between the Udayadri and the Astadri. 

Svardjyam, supremacy, enjoyment of all o’)jects of desire. He who 
enjoys (rahjayati) or satisfies himself (sva) is called Svardj ; the state of Svardj 
is called Svarajyam. Paryetd, attains. 

3 . The Vasus alone have sovereignty and supremacy 
over all that country and tiitie which lie between the points 
where (when) the sun rises in the east and sets in the west. 
(The knower of this Vidya) attains (that sovereignty and 
supremacy). — 163. 

Note,— He attains freedom of movement and enjoyment of o))jocts througlioiit the 
whole territory over which the Vasus hold jurisdiction, L c., between the Udayagiri in the 
east and the Astagiri in the west and so long as the Vasus reign therein. 


Seventh Kiianda. 

Mantra i. 

^ Atha, now. Yat, which, Dvitiyain, second Amritani, nectar 

vis., Saukarsana. Tat, on tliat. Rudr.ih the Rudras. Up.ajivanti, behold 
live upon, get aparoksa jnSna, understand with study, meditation etc. See him 
by meditation. Indrena, with India (Vayu). Mukhena, as the chief or 

teacher of inferior Devas of this order. Na, not. Vai, verily. Devah, Devas. 
Ainanti, eat. Na, not. Pibanti, drink vis,, tliey become perfectly desireless, 
virakta. Etat, this. Eva, verily. Amritam, nectar, Sahkai sana. DristvS, having 
seen. Tripyanti, become satisfied. Te, they. Etat, this Sahkarsaha. Eva, 
verily. RQpam, form. Abhisamvi^anti, enter into. Etasmat, from this. RQpat, 
form (of Saiikarsana). Udyanti, come out. 

1. The Rudras behold with their chief Vayu the 
second of these Nectars. Verily (because) these (Devas) 
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neither eat nor drink, therefore they are perfectly content 
with looking at this Nectar. They enter iiito that Form 
and they rise out of that Form. — 164. 

Note.— That which is the second nectar Sahkarsana gives the higher life to theRudras 
with Vtiyu at their head. Verily because these Rudra Devas remain perfectly indifferent 
to all other ciijoyincnts therefore they see this Glorious Form. They neither eat nor drihk, 
but are immersed in the contemplation of the Most High, and at their will they enter 
into this Glorious Form, and come out of It. 

Note.— The Rudra Aditya, Soma and Sadhya worlds lie on the other side of the 
Blount ISferii, or in the modern phraseology, the other half of the earth (the antipodes) is 
covered by these four regions. If the earth were a transparent body, and we could see 
the motion of the sun in lower hemisphere we shall find that after sunset till midnight, 
the sun’s motion was northerly (from south to north with an easterly bend). The midnight 
point would be our exact antipodes. From midnight point the sun would appear to move 
from west to east for three hours, for the next il hour the direction of its motion would 
be from north to south, and for the last 45 minutes (i. e., Just before sun rise) tha sun 
would appear to move vertically up (a tangential motion). This is what is meant by the 
phrases the sun rising in the south and setting in the north, rising in the west and 
setting in the cast, &c. These refer to the direction of his motion at particular hours of 
the night. The five directions are (1) rising in the cast, setting in the west ; (2) rising 
south, setting north; (3) rising west, setting east; (4) rising north, setting south; 
(5) rising up, setting down. 

Mantra 2. 

'^qi^frr II H II 

Sab, he, Yah, who. Etat, this. Evam, thus. Amritam, Nectar. Veda, 
knows. ^gT^r* Rudranam, of the Rudras. Eva, surely. Ekah, one. Bhfftva, 
being, becoming, ludrena, with Vayu. Eva, surely. Mukhena, as chief. 

Etat, this. Eva, indeed. Amritam, Nectar. Dristva, having seen. Tripyati, 
becomes satisfied. Sab, he. Etat, this. Eva, indeed. Rupam. form. Abhisariivi- 
^ali, enters into. Etasmat, from this. RQpat, from form. Udeti, rises. 

2 . He wlio thus knows this Nectar, becoming one 
of the Rudras with Vayu as the chief, and having seen this 
Nectar, becomes perfectly content. He enters into this 
form and rises again out of it. — 165. 

Note , — The human Adhikari who knows this Nectar (Saukarsana) and how fcho Rudras 
get Muktl by the vision of the Glorious Form, becomes one of the Rudras with V4yu as 
his teacher. He also gets the vision of this form and becomes fully aud entirely absorbed 
in this vision, indifferent to all worldly pleasures, and he gets Sdyujya Mukti, that is to 
say, he at will enters into this Form, and comes out of It, whenever he likes, 
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Mantra 3. 



’mxti II vs II 


Sah, he. YAvat^ so lung, 15^ Ghatika and one Kastlia and diat length of 
space crossed in that lime. In other words 6 hours 15 minutes of time and 
9j|® of space. From sunset to midnight, />., from sf p. m. to midnight. Adityali, 
the sun. Purastat, in the east, in the UdayAdri. Udeta, rises, rising. Paschat, in 
the west, in the Astadri. Astameta, sets, setting. Dvih, twice m., the time 
of the Vasus, when the sun travels from east to west, is twice as great as that 
of the Rudras. In other words, the time of tlic Rudras is //a//t)iatof the 
Vasus i. ^ of i 2i = 6} hours. So also the spice, Fa vat, s 1 much ; 

daksinatah, from south. ;3r5rn‘ Udeta, rising. To the people dwelling in the 
north, the sun appears to rise as if from the south, and set in the north. : 

Uttaratah; towards north. Astameta, setting, RudrAnam. of 

Rudras. P>a, alone, adhipntyam, .‘=ovcreignty. Svarajyam. snpremac}% enjoy- 
ment of all objects of desire. Paryela, attains. The direction of the sun’s 
motion is northerly. 

3 . Tlie Vasus alone have sovereignty and superniacy 
overall that country and time which lie between the points 
where (and when) the sun rises in the east and sets in the 
west. This is twice of that time and space which lie be- 
tween where and when the sun rises in the south and sets 
in the north. The knower of this vidya attains this sover- 
eignty and supremacy of the Rudras. — 1G6. 

JVotc,- He attains freedom of movement and enjoyment of o!>jects throughout the 
whole territory over which the Rudras hold jurisdiction, i, e., the count ry hctwceii the 
rising point in the south and the setting point in the north and the time daring which the 
Vasus reign is tivicc as much as tliat of the Rudras, and tJio sun appears to move from the 
south and go towards the north in the Rudra-loka. 

Eighth Khanda. 

Mantra i. 
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Atha, now. Yat, which. Tritiyam, third. Amritam, Nectar vis , 
Prndviimna. lat, onth^^. ^uiRcEIT* Adityah the Adityas. Upajivanti, behold 
live iipoo. See Ilim by meditation. Varunena, with Indra. Mukhetia, as 

the mouth, VIS. as tlie chief teacher (if the inferior Devas of this order. Na, not. 
Vai, verily. Devah. the Dtvas. Asnanti, eat. Na, not. Pibanti, drink. Etat, this. 
Eva, verily. Amritam, nectar, Piadyunma. Dristva, having seen. Tripyanti, 
become satisfied. Pe, they. Etat, this, Prad3mmna. Eva, verily. Uupam, form. 
Abhisanivisanti, Enter into. Etasmat, from this. Uupat, form (of Pradyunina). 
Udyanti, come out. 

1. Tlic Adityas behold with their chief Indra the 
third of these Nectars. Verily because these (Devas) neither 
eat nor drink, tlierefore they are perfectly content Avith 
looking at this Nectar, (getting Mukti), they enter into that 
Form and they rise out of that Form. — 167. 

Not(».—That which is the tliird nectar (Pradyuuina'i is enjoyed by the Adityas with 
Indra at their head. Verily because these Aditya Devas remain perfectly indifferent 
to all other enjoyuieiits therefore they see this Glorious Form. They neither eat nor 
drink, but arc immersed ill tbe contemplation of the Most High, and at their will they 
enter into this Glorious Form and come out of It. 

Ma.ntra 2. 

fcirirt ^ 

H 11 

Sah, be. Yali, who. Ktat, this. Evam. thus. Amritam, Ncciar. Veda, 
know. Adityanain, of Adit3Nas. Eva, surely ckah, one, BhQtva, being, 

becoming. Varunena, with Indra. Eva, surely. Mukbena, as chief. Etat, 

ibis. Eva, indeed. Amntam, Nectar. Dristva, h wing seen. Tripyati, becomes 
satisfied. Sah, he. Elat, this. Eva, indeed. Riipam, form. Abhisamvisati, 
enters into. Etasmat, from this. Rupat, fiom Rirm. Udeli, rises. 

1. He who thus knows this Nectar, becoming one of 
the xidityas with Indra as their chief and having seen this 
Nectar, becomes i)erfectly content. He enters into this 
Form and rises again out of it. — 168. 

Note?.-- The human Adhikuri who knows this Nectar (Pradyumna) and how the Adityas 
got Mukti by tho vision of tlie Glorious Form becomes one of the Adityas with Indra as his 
Teacher. If e also gets tho vision of this form and becomes full^’ and entirely absorbed in 
this vision, indifferent to all worldly pleasures, and lie gets Sayujya mukti, that is to say, 
ho at will enters into this Fotm, ^-od comes out of It, whenever ho likes. 




m 
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Mantra 3. 

II ^ II 

?Rqren: il <1 II 

Sail, he. Yavat, so long, t, e,^ tiic lime of the Adilyas extends over 3 
hours, and their space Is 45° Tiirce hours after midnight i e., up to 3 a. m. 
Adiiyah, the sun. Daksinatab, in ihe soulh. Udeld, rises, rising. 

Uttaraiah, in the north. Astamela. sets, setting, ff: Dvih, twice viz.^ 
the time ol the Rudias, when the sun travels from the south to the north is 
twice as great as tliai of the Adityas In other words, the time of the Adilyas 
is /ia// that tf llic Ruciras : i i\, 7 Ghatikas-f li Kasthas. ?^T^ d Rvat, so inuf h, 
inJTfl Paschal, fiom west. Udeta, rising, to the people dwelling in that 

place, the sun appears to rise as if from the west and set in the east. 
Purastat, towards the east. Astameta, setting, AdityanAm, of 

^ ^ A ^ A 

Adilyas ; the time of Adiivas. Eva, alone. Adhipatyam, sovereignty (of the 
Adityas is) over the country between the rising point in the south and the setting 
point in t lie //£?;/// Svarajyam, supremacy, enjoyment of all objects of desire. 
Paryeta, attains. I'he direction of the sun’s motion is easterly. 

3 . Tlie Ruciras alone liavc sovereignty and supremacy 
over all that countiy and time which lie between the points 
where (and when) the sun rises in tlie south and sets in 
the north. This is twice of that time and s])ace which lie 
between where and when the sun rises in tlie A^'cst and sets 
in the east. The knower of this Vidya attains the sovereign- 
ty and supremacy of the Adityas. — -169. 

iXo/e.—He attaiu.s freedom of movement and enjoyment of objects throiiglioub the 
whole territory over which the Adityas hold Jurisdiction, i. c., the country between the 
south rising point and the north setting itoint and the time during which lludras reign is 
twice as much as that of the Aditya.s, and tJic sun’s motion is from the west and towards 
the east here when looked at from the upper hemisphere. 


Ninth Khan da. 

Mantra i. 
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o 


O, 


Atha, now. Yat, wliicb. Cliatui tliam, fourth. Amritam, nectar 

viQ , Aniruddhn. Fat, on that. Marutah, the Maiuts. Upajlvanti, behold, 

live upon. See Him by meditation, Somena, wich Soma. Mukhena, as 

the mouth as the chief or teacher of the inferior Devas of this order, 

Na, not, Vai, verily, Devah, Devas. Asnanti, eat. Na, not. Pibanti, drink. Etat, 
this. Eva, verily. Amritam, nectar, Aniruddha. Dristva, having seen. Tri- 
pya[Ui, become satisfied. Tc, they. Etat, this (Aniruddha). Eva, verily. 
RUpam, form. Abhisamvisanti, enter into. Etasmat, this Rupat, form (of 
Atiiruddha). Udyanti, come (mt. 

1. The fourth of these Nectars the Maruts behold 
with their chief Soma. Verily because these (Devas) neither 
eat nor drink, therefore they are perfectly content with look- 
ing at this Nectar, (getting Mukti) they enter into that Form 
and they rise out of that Form. — 107. 

Note.— That viiicli is the fourth nectar (Aniruddha) is enjoyed by the Maruts, with 
Soma at their liead. Verily so long a.s the Devas arc satisfied by seeing this Glorious 
Form they remain perfectly indifferent to all other enjoyments. They neither eat nor 
drink, but arc immersed in the contemplation of the Most High, and at their will they 
enter into this Glorious Form and come out of It. 


Mantr.a 2. 







u =( It 



Sah, he. Yah, who. Etat, this. Evam, tliiis. Amriiam, Nectar. Veda, 
knows. Mariitam, of Maruts. Eva, surely. Ekah, one. Bhutva, being, 

becoming. Soniena, with Soma. Eva, surely. M ukhena, as chief. Etat, 

thijs. Eva, indeed. Amritam, Nectar. Dristva, having seen. Tripyati. be- 
comes satisfied. Sah, he. Etat, this. Eva, indeed. Rupam, form. Abhi- 
samvi^ati, enters into. Etasmat, from this, Rupat, from form. Udeti, rises 


2. He wbo thus knows this Nectar, becoming one of 
the Maruts with Soma as their chief and having seen this 
Nectar becomes perfectly content. He enters into this Form 
and rises again out of It — 171. 

jVotc.— The humcan Adhikari, who knows this Nectar (Aniruddha) and how the Maruts 
get Mukti by the vision of the Glorious Form becomes one of the Maruts with Soma as 
his Teacher. Ho also gets the vision of this form and becomes fully and entirely absorbed 
in this vision, indifferent to all worldly pleasures, and he gets Sayujya mukfci, that is to 
say, he at will enters into this Form, and comes out of Jt, whenever he lihes, 
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Mantra 3. 

II ^ II 

ff?T *ra«: II ^ II 

, Sail, he. Yavad, so long. Tnc time of the Soma (Maruts) is i j hour, and 
space 22h ^, riiat is fi oni 3 a.m to 4| a.m. Adityah, the sun. Paf^cliar, in 

the west, in t’ne .\stagiri* Udeta, rises, rising. Purastat, in the east, 

in the Udayagiri. Astaineta, sets, setting, fg: Dvih, twice, 7 jiz.^ the time of 
the Maruts. When tlie snn travels from the west to tlie east is twice as great 
as that of the Maruts. In other words the time of the Maruts is ha if tltnt of the 
Adityas Tavaf, so mucli Uttaratah, from the north. Udeta, 

rising, to the people dwelling in the nortli, the sun appears to rise as if from the 
north and set in tie south. Tfwirrf* Daksinatah, towards the south. ^r^%?Tr 
Astameta, setting iT^fTT Mariitam. of the Maruts. Pva, alone. Adhipatyam, 
sovereignty (of the Maruts, extends over the country between the rising points 
in the west and the setting point in the east,) .Svarajyam, supremacy, enjoy- 
ment of all objects of desire. Paryetd, attains. 

3 . The Adityas alone have sovereignty and supre- 
macy over all that country and time which lie l3etween the 
points where and when the sun rises in the west and sets 
in the east. This is twice of that time and space which lie 
between the points where and when the sun rises in the 
north and sets in the south. The knower of this Vidvii 
attains the sovereignty and supremacy of the Maruts. — 172 . 

Note.— He attains freedom of movement and enjoyment of objects throughout the 
whole territory over wliich the Maruts hold jurisdiction i. e., between tlie country in the 
west, rising point and the east, in the setting point, and the time during which the Adityas 
reign therein is twice as much as that of the IMaruts, and the direction of the motion of 
the sun is from the north towards the south here, as appearing to a resident of the upper 
hemisphere. 


Tenth Khanda. 

Mantra i. 

n II \ II 
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^ Atha, now. Yat, which, Panchamam, fifth. Amritam, nectar z^/ 0 ., 

Brahman. I'at, on that. Sadhyah, Sadhyas. Upajivanti, behold, live 

upon. See Him by meditation, ag t i r yi Brahman a, with Brahma. Mukhena, 
as the mouth viz., as the chief or teacher of the inferior Devas of this order. 
Na, not, Vai, verily. Devah. Devas. Asnanii, eat. Na, not. Pibanti, drink. 
Etat, this. Eva, verily, Amritam, nectar. Dristva, having seen. Tripyanti, 
become satisfied. 1 e, they. Erat, this, Narayana. Eva, verily. Rupam, form. 
Abhisamvisanti, enter into. Etasmat, this. Rupat, form of Brahman. 
Udyanti come out. 

1 . The fifth of these Nectars, the Sadhyas behold with 
their chief Brahma. Aha-ily because (Devas) neither eat nor 
drink, * therefore ihey are perfectly content with looking 
at this Nectar. (Getting Alukti) they enter into that Form 
and they rise out of that Form. — 173. 

iVoGh— That wliifh is yio fifth nt'ctar (Brahman) is enjoyed by the Sfidhyas, with 
Brahman, at their liead. Verily so long* as the Devas are satisfied by seeing tliis Glorious 
Form they remain perfectly indilTerent to all otlnn* enjoyments, iln^y neither eat nor drink, 
but are immersed in tlie contemplation of the Most High, and at their will they enter 
into this Glorious Form and come out of It. 


Mam FA 2. 

It R u 

Sail, be. Yalj, who. Etat, this. Evam, thus. Amritam, Nectar. Veda, 
knows, Sadhyanam, ol Sadhyas. Eva. surely. Ekah, one. Bhulva, 

being, becoming. Bi ahmana, with Brahma. Eva, surely. Mukhena, as 

chief. Elat, this. Eva, indeed. Amritam, Nectar. Dristva, having seen, 
fripyati, becomes satisfied. Sah, he. Etat, this. Eva, indeed. Rupam, form. 
Abhikamvisati, enters into. Etasmat, from tliis. Rupat, from form. Udeti, 


2. He who thus knows this Nectar, becoming one of 
the Sadhyas with Brahma as their chief and having seen 
this Nectar becomes perfectly content. He enters into this 
form and rises again out of It. — 174. 


Note. —-The human x\dhikari, who knows this Nectar (Brahma) and how the Sddhyas 
get Miiktl by the vision of tlio Glorious Form becomes one of the Sadhyas with Brahma 
as his Teacher. He also gets the vision of this Form and become fully and entirely absorb- 
ed in this vision, indifferent to all worldly pleasures, and he gets SayujyarMukti, that is to 
say, he at will enters into this Form and comes out of It, whenever he likes. 

4 * ' ' 
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Mantra 3. 

II « u 

h \9 II 

Sah, he. Yavat, so long. The time of the Saclh\ as is -15 niimres in 
duration, and the space is iil*". I'hat is fiom 4-i a. m. to 5;| a. m hhis is the 
famous Brahma Muhurta. Adityalj, the sun. ^tT^: Uitaratah, in the norii). 
Udeta, rises, rising. Daksinatah, in the south. Astameta, set •, setting, 

ff: Dvih, twice viz.^ the time of tlie Sadhyas. When the mid travels item tlm 
north towards the south is twice as great as that of the Sadhyas. In other 
words, the time of the Sadhyas is ha// that of the Maruts. rTT’Tel l avatjSu much. 

Urdhve, upward. Udeta, rising, Arvan, downward. ^^fTiTrrr 

Astameta, setting. Saclhyanam, of Sadhya-. The liine of .Sarlhyas is 1 

Ghatika 22^ Mint, kasUia. Eva, alone. Adhipalyam, sovci eigniy, the jurisdic- 
tion of t};e Sadhyas extends over the country between the rising point upward 
and the setting point downward. Svarajyam, supremacy, enjoyment of all 
objects of desire. Pai yeta, attains. 

3 . The Maruts alone have sovereignty and snpi'emacy 
over all that country and time u liich lie 1)etweeii the jioints 
where the sun rises in the north and sets in the south. This 
is twice of that which lie ))e tween the points where and 
when the sun rises in the Zenith and sets in the Nadir. 
The knower of this Vidya attains the sovereignty and supre- 
macy of the Sadhyas. — 175. 

Note , — He attains freedom of movement and enjoyment of objects throughout the 
whole territory over yvhich the Sadhyas hold jurisdiction, i. c., between the country up- 
ward the rising point and downward the setting point and the time during which the 
Maruts reign therein, is twice as nnieh as that of the Sadhyas and the sun’s direction of 
motion here is vertical. 

M ADH VA ’8 COM M ENTARY. 

Khun da VI to X. 

(Having in the previous part described tlie ftvo forms of the Lord, the present five 
khandas describe the five Great Hierarchies of Heings, that see these Forms and get Mukti 
therein.) 

The seers of the first Nectar are the Vasus witli iheur eliief Agui. 
So long as til ey see fluit form of the I/ird Vi.srui they do not (wish to) 
enjoy anything else (and this is what is meant liy the phrase “they 
lieither eat nor drink.”) Verily they enter into this Form only in 
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Moksa, and at their will they come out of it again, being perfectly 
free. So the second Form is belield by the Rudras, with V%u as 
their Chief, (for tliey are dependent on Vayn). Bnt Vayu being 
Hiranyagarbha also has double jurisdiction. He is the refuge not only 
of all tlie Rudras, but of all the Sadhyas as well. (Thus Vayu 
rules both the second and the fifth hierarchies.) Therefore to Viiyu 
belongs the contemplation over the Yajur Veda as well as over all the 
Vedas. (In Ins capacity as tlie head of the Rudras, he has Yajur Veda, 
or the laws of tlie intermediate world, under his control ; in his capacity 
as Bralima, the head of the Sadhyas, he has all the Vedas to ponder over, 
that is all the laws under him.) As Brahma he has especially to do with 
all tl le Vedas. P]ven in the state of mukti (of the beings of his hierarchy) 
he is theii' refuge, for Vayu verily is the refuge of both these classes even 
in mukti. The sons of Aditi (the Adityas) ai'e beholders of the third 
Nectar, with Indraas theii* chief. The beholders of the fourth Nectar 
are Marutar* with Soma as their Chief. The beholders of the fifth Nectar 
are the Sidhyas with Brahma as their Chief. These Sadhyas are called 
llijus. The Beings called Suyiarna, i^esa, Sarasvati, Suparni, and Varuni 
are included in the class of S idhyas. 

(liut says aji objoctor How can Brahinji who is one of the ^li jus be the head of 
these in liioir state of Mukti ? ” To this the answer is that in the state of Mukti Brahm^ 
is not their head, lint all arc equal. The word head in tliis' connection means *^iiot 
inferior.”) 

In the state of Mukti all are ecyual to Brahma, and each being a 
peer of the other, no one is inferior to any one and so Brahma also is 
not inferior to any one and in this sense he is their Chief. Every one 
may he considered as tlie Chief of the other in tliis state. But Brahma 
is the Chief of Vak and i^esa, Ac., in their state of Mukti even. (That is 
with regard to Vak, Ac., Brahma retains his superiority even in the state 
of theii- Mnkti.) 

{^iva is the seer of both nectars, the second and tlie fifth. In his 
state af ^iva, he sees only one ; in his state of Mukti he sees both. 

(This is said iu answer to the question that Rudra and Se.sa being identical, how 
can Sesa be included in the fifth category and at the same time be second. The reply 
to this is that when the condition of ST^sahood is transcended, that is in Mukti he beholds 
both forms. In the other state he sees only one form. Another explanation of this verse 
is that in the condition of 8esa ho beholds both forms. Bat in the state of Siva he sees 
only one form.) 

(Ill the preceding part has been described the condition of mukti of the JDevas who 
have already reached the status of Vasns, Rudras, &c. Now is described the result of 
meditatlou on the Lord, as Madliu, by those vvho have not reached that status, but have 
auajifted themselves for it.) 
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Tliose Devas (or beings fit to become Devas) avIio are qualified to get 
the status of Vasns, Itiidras, &c., belonging to these fiv^e great hierarcbies, 
attain that status, when they are meditating perfectly and faidtlessly on 
the Lord called Madhii. After attaining tlie status of A^asii, Riidra, &c., 
they also undoubtedly get mukti. 

The Commentary now describes the territorial and temporal jurisdiction of these 
five classes. They are summarised here. 


Class, 

Territorial jurisdiction. 

Tempo ra 1 jur isd ic t ion. 

Vasus 

180 

12 hours and 30 iniuutes, i. e. from 5^ A. U. to 
5^ P. M. 

Kudras 

90^3} 

C hours and 15 minutes, i. e. from 5^ P. M. to 
midnight. 

Adityas 

45^ 

3 hours, i. e. from midnight up to 3 A. M. 

Maruts 

22f 

15 hour, i. e. from 3 A. M. to 4.4 A. M. 

Ilijiis (Sadhyas) 

IR 

45 minutes, 1 . e. from 4\ A. M. to 5] A. M. 


The period of time and the extent travelled by the sun, when it 
rises in tlie Udayagiri and sets on the Astagiri, lielong to the Vasus. 
They are the Lords of tliat time and space. Similarly the time and space 
occupied by the sun in his travel from tlu' Astagiri to the midnight, when 
it travels from tlie south to tlie north, somewliat in an easterly direction, 
that time and space are under the rule of tlie Rudras, with V"ayu as their 
head. This time and space are halves of those of the \hisus, and are 
enjoyed by the Rudras. Similarly half of the Rudra’s time and space 
belongs to the Adityas, being west to east and is after midnight to 3 a m. 
Next to that is the time of 1 2 liour and space under the jurisdiction of 
the Soma and is called Marut doj^ia and k?ila, tlieir extent being half of 
those of tlie Adityas, and extends from d a. m. to 4! v. M. Eaidi of these 
follows one after other, beginning with the country last mentioned and 
ending with the next. That is, the sun takes up one country after the 
other in the order given above. The Marut time is half that of tlie Adi- 
tyas and the sun here rises from the north point and sets in the south 
point. In tlie Indrapnra the sun rises on the liead and sets behind the 
Udayagiri and the time is half that of the Marut kiila. Tlie Lord of this 
time and space is Brahma. 

The time of the Vasus is 31 gharis and a little less ; half of that 
is of the Rudras ; half of this is that of the Adityas, half of this is that of 
the Maruts, and half of this is that of Brahma. The Vasuloka is double 
in extent to that of the Rudraloka, this the meaning of the phrase 
dvistavat used in the i^ruti and so on. The Br&hrna muhurta is the 
well-known morning time before the sun-rise. The reason of its being 
so called is evident from the above. Similarly the first portion of the 
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niglit is popularly called Uaudra kala and its reason is also now evident. 
Similarly the time after the midnight is p()pnlarly called the Sauinya- 
kala it l)eing the coldest period of the 24 hours. It is also called 
Marutakala because the wind generally i)lows in this period. 

The day time being AgneyakAla, was sacred to the Vasns, whose 
chief is Agni ; therefore the first ghatika after tlie sun-i'ise is specially 
set apart fur the performance of the fire-sacrilicc. The whole day belongs 
to the Vasus, as the whole niglit l)eloiigs to the other foiii*. Such was 
the division made by VI^uu from old. But this is a general division ; 
yet he gave to the lludras and Maruts, P) the Adityas and Yij^vedevas, 
se(*ondary jurisdicti^m in tlie day time also, such as the midday to the 
Budras, for midday oblation, the evening to the Maruts and Vij^ivedevas 
for tlie ('veiling oblation. The Vasns have a geiu'ral j ui*isdiction over 
the day, while Brahm i has jurisdiction over the whole day and night. 
The liudras, Adilyas and Marnts have jurisdiction on particular portions 
of the day aiul partic'ulai- portions of the night. The Vasus have jurisdic- 
tion over the period of day only, in a gf'iieral way, and not specially. 
The R.iidras, A'C., have rule over the midday and the evening, and in those 
periods, Vasus ex(n-cisf' only a subordinate jurisd ict ion umhn* the Budi’as 
&c. , while in the inoiming they have supreme powei*, subjcvl (udy to the 
highei* rule of Vayn (Brahma) for evim tin' Agni, An*., art' under Ahlyn. 

As the morning olilation belongs to llit' Vasus, so the lordship of 
the earth is also theirs. 4’he lordship of the inlermediate worhl belongs 
to the Undras, and the Maruts, and of the heaven to the Adityas. Bi*ahma 
(and) Viiyu are (is) the lord (s) ol all the worlds from heaven downwards. 
Indra is the lord of the Triloki, but Ifari is the OVEBljOBI) of all. 

The word SvTirajya does not mean self-rule here, but enjoyment, or 
self-realisiition. Literally it means causing joy (rahjan; to one’s self 
(sva). 

(Sankara says that the time of ttie sunshine in Indra worhl is half that of the Yama 
loka, that of Vannia double tliat of Yama, that of Soma double that of Varuna. On this 
the Commentator says) : — 

There is no proof that the time of the Yama period is double that 
of the Indra, that the sun stays there twice as long as in the Indra world, 
and that Vanina’s time is double of this, and of the Moon’s double of 
Vanina’s. Nor is there any proof that the fb ahm I’s time is only double 
that of the Moon, for the Rr;ilmiic time extends to the Bong) period of two 
Parardhas. While Indra, &c., live only up to the end of a Manvantara. 
Nor is there any authority for the statement that the eastern region 
lyelongs to the Vasus, tlie southern to the Rudras, the western to the 
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A(]it\^^R, and t!ie noi-iliem to tlie Manits exclusively ; and that they have 
no jurisdiction anywhere (‘Ise : for there is no proof of this, while there 
is proof to the (‘ontraiy. For aceordin" to them fndra is tlu^ Head of 
lindi-a hierarchy, for they take the word Indra, in khancla seven, in its 
or<linary meaning of Indra (and not meaning Vayu as we have done.) 

Thus Indra being liead of t ho Riulras has south. But they give him east also. 
Thus arises self-con( radi(*dion. Indra as lord of the east has lialf only of the time 
he has with the liudras, in other words the time of Indra is double of the time of 
Indra, wliich is absurtl. Moreover aeeording to thtnn, Indra, Yama, Varniia and Soma 
are lords of oast, soutli, west and north respcsdi vely, aiul (he period of t»:u*h succeeding 
is double of that of tlie j>reeeding. Thus Soma’s time is siyfeen-fold that of the Indra. 
Moreover, in that thtH)ry, the liulra-puri (loka) perishes with all its inliabitants after 
the Indra period is over. Tlins wlien the Rudra period commenc(‘s, ther(.‘ (^xist no Indra 
and Indra world ; similarly when the Aditya period commences, there arc* no Indra or 
Rudra, nor their worlds, and so on. (The sense is this, tlie Indra ixo’iod forexami)le being 

of the life of Hralima, is 0] years in duration, the whole life of Brahma l)eing taken 
as too years. Wiien Indra dies, there remain 9:1] years still to tlie end of t he kalpa or 
pralaya. Th(‘retore, all niintras, tK:c., addresscnl to Indra in that remaining period are 
useless, since he no longer <‘xists. Thus tin* V«‘das beconu' nnauthorital i v(*. Similarly 
with Rudra, &e. After 18] years of Brahma’s tlnu'ewill )k‘ no Rudra, and for 81] yc’ars 
there should be no Rudra worshit). lu fa(‘t, according to >;ainkara the periods arc us 
follows : ~ 

Indra C.l years, Rudra... 121, Aditya... 25, Maruts . 59, Brahma. ..190. 

According to this tlioory, it is after th<' dt‘st ruction of the Indra and his world, that 
the next ])eriod commemn^s, and so on. Mois'ovcr in this view, the Braalya \vot\ld not 
commence even after the sun’s risiiig overhead lias (‘ome to an (“iid ; because in th(‘ next 
khanila it is mentioned that tlie sun exists even aftiM* its rising ov(*rhead, and tluu’ecan 
be iio Pralaya so long tis the sun exists.) 

According to this view, even lifter studs lising ovmht'ml, there 
would 1)0 no dissolution, for the sun still continues to shiiu', ns sjiys khiiinla, 
XI. “ When from theiu*o lie has risen iijovards, he neithm* rises mir sids 
He is alone standing in tlie (*enlre.” Now when th(‘ sun remains stand- 
ing in the centre, even after it lias risen upwards there can Ix' no 
Pralaya. Thus there are many olijections to the Sa/ikara’s explanation. 
We desist for fear of ])rolixity. 

The Vasiis liave tlieir cities in all (jiiarters, and not only on tlie east 

ami so also is the case with tlie Undras and otliers. The particular (piar- 

ters are however assigned to them, for the fai-ility of meditation only, and 

not that tliey are confined to those quarters only. 

* / 

(.Another) ohjection ito Sa/ikaia’s explanation) is tliat Indra having 
ceased to exist (after fJJ years\ tlie Rndra period cannot c'ornmenee, for 
the Undras, Ijeing the family members of Indra, when Indra perishes 
with all his citizens, tliere are no Undras left to start the Uudra period. 
Tlierefore (Sahkara’s) explanation is not a very satisfactory one* 
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(Moroovor the theory that the sun in some future period will rise from the west or 
south or north or overliead, is a theory believed by the Asuras only. The words of these 
kharnlas are no doubt a riddle, and were so uiider.slood by the Asur s, as feaiikara has 
understood them. The Commentator jiow relates a parable to exemplify how the 
Asuras misunderstood tliesc versos.) 

“ Thii siia must rise from the east and set in tlie west,’’ this was 
the command given l)y Bralini i under tlie direction of Visnu to tije siin. 

In ancient times tlK3 l)aityas IJiranyaka and the Hiranyak^a asked 
this ])ooM from Ih’ahm;', that th(‘ sun slioidd jise from (he south etc., and 
lemaiij tixcal in the centrt*, the time in eacli c*ase being twice as long 
as the first, and that dfuing this period tiie JJaityas will have supre- 
macy. Brahma granted this boon to the two Asuras. Hearing tljis Indra 
and other Devas expostulated with Brahma saying: — “Mow liave you 
given t]i('s(' two b(H)ie. ? l>y your granting of this boon the Devas will 
verily b{‘ destroytMl.” Bralimi the ( d randfat her of all the worlds, being 
thus add]‘('ss(‘d by the Dc'vas, said : — ) Devas, [ have not given the boons 
to tin' Daityas, as you have [)ut them. Do not thiid; tliat you will suiTer, 
be free fr )m hair. By the j)hras(‘ ‘ rising from the south or west or 
north or n|>wai’ds,’ I have meant, the <laily rising of the sun (and not to 
kalpa periods’. It has no relerc'iute to the fiituie times. The sun dail,y 
inoV(\s fi'om south to noith from exauiing till midnight, (iuiing ]o | 
gh.atikas, during half of (hat, that is, d mi ng 7A glial ikas from midnight 
forwards lu' moves from west to ca.^t, during half of that, that is, from 
o A. M. up to 4! A. M iinna’s from north to soulh, after that during 45 
minutes he I’isi^s u{ovards vertic*ally and goes downwards ( /.e , appears 
down at the horizon in (he cast again). This is what is meant hy (lie sun 
rising fi'om the south It has no refeieiue to any future astrological 

])eriod, when tlu' sun will rise from the south, eke., for the direction of 
sun's rising will be always (aist.” 

(“ Admitted that this explains yom meaning as to the sun’s rising 
in the south or west, ckc*., but you gave the additional lioon of tbe time of 
the sueeeeding being double that of the pieceding. How do you explain 
that, () Brahimi ? ” To this he replied). 

“ 1 liave used tiic word firicc in such a way that it means also that 
the time of the [ireceding is donlile that of the succeeding; for the word 
douVile may be applied either when the (irst is the doulde of the second 
or vice versa.^' 

“Buttlio period of day is everywhere ofpiat, n.amoly of ’21 hours, how do you say 
that those who live in northern and more northern latitudes liave less and less of day ? ” 
To this Brahma replies. 
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Thoiigli tlie period oi* day is ('V('ry \vli(‘re, yet th(‘ amount 

of heat ree(dv(M] hy a local ily deen^asi's in [n’oporl ion as it is sitnalod in a 
inorr' and more northerly latil.ud(\ and in this s(ms(' ii is said as if tJa* 
sun liad risen and set tlan-e very sot)n. Tor the i nti'rvent ion oT iIk' hills 
(auis(\s the loss of light and heat to these nortlnn’ly eon iit i i('s. 

The rotiiiulity of the earth eaiises tlie aUTereiice \\\ th(> innoiuit el th(‘. li^ht aiul tua'it. 

“But even laulor this iiiterprelalieu of the boon, tlu* D.iityas will the b(‘tter ef t lu‘ 
Devas every day dnriuy; the perh>as just lueulioiuMl. So (lie Devas art' ne bettei- elT under 
the boon, for now they are lial>b' to daily {y?*am»y from tlu' Daityas." To (his Brahma refdied. 

0 Devas! My second boon to ih(' Daityas, nann'Iy that tlu'V will 
have Sv)vereignty when the sun ris('s from tiu' stnilh, dot's not reiV'r 
to tliis daily motion of the snn, hnf, to (ho fntjio' tinn' whmi t hm-o ma\’ 


happc'ii th(! literal rising of (he sun from (he south tVc., (sf) yon are safe 
for tlie present). 

(But tJjat is also a calamity, ( Iio(i.i;’li ('o.niit-- at an indefiiiiU* fufma*. 'I’le- la.on t<» 
Daityas O Brahma is indisioaH-t, for at thy will in .sono* futun* < bno t fo' smv will list* in 
the south &(*. Not so, replied BiahmaK 

dins inviohildt^ eompa('| was made hy mo t) lh>\\is! with (he snn 
of yore that lit; would altnojs j i>,« (jann (ho (‘as{ end sot in iho wost so 
there is no [(-ar of liis ('t't'ii rising from any of hor pnarter, and no fear 
eonserpieiitly of iho Daityas ever getting soveroignlv over the Ih'vas.) 

Tills cumiiacf, (Mil never lie hnikeii hy aiiyl.iHly a( aiiv I ime. lor 
any reason. 'I'herelore he not al'raiil t) Itevas, hir there is no cause of 
fear. Bein^oJms a.Idres-Mal hy Brahma, ail the Devas heeame frtn,' from 
anxiety, and every one went to his own abode. 

'J’liis vei-y fact IS mentioned also in thiMlialogiie between Bali ami 
India as told in tlie .Moksa Dharmu of the Waliuhlifrala. 


The boon given by Urahn.u to tlie Daityas was an arnbignons one. Ils true meanitw 
as above explained by liral.n.a to the, Devas, was a secret teaching ronlined to the 

Devas. Bali who was a Daitya did not know the true meaning of (he boon and so when 
Indra taunts hill), Bali replies that a time will come when he, Bali, will rule over radn 
For according to the story Indra found Bali in the body of a donkev eatin- thistle in a 
ruined place and [ndra taunts him hy saying “arc yon not sorry for vour present plight 
O once might, ruler of the dailyas ?“ To this Bali replied that wh.-,, i,, M.^, Kalin 

the sun will rise from the south, (hen ho will again reign, and his reign will be twice as 

ong as that ot Dulra’s. But India who knew the true meaning of Brahma’s boon disabuses 
Bah ot his vain hope and .says that the. sun will never rise from t he south, ,'i:c 

Bali kimwino only the h„oii «iven by Brahma to ihe two Dailvas, 
but not knowing its real meaning as e.x[.Iainc(l l,y Brahma to 'tI,o 
levas, addressing In.Ira said :-() I’nrandara, 1 shall emuinei’ thee when 
the snn sliall rise from tho smith.” IJearino this. Jndra replied 
iliis uill never liappen, becanse Brahma has made this law that (he 
sun will always rise from (he east.” 'I’l.us ^:ayir.g, („dra went to heaven 
seated on Airavata (elephant). 
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Eleventh Khanda. 

Mantra i. 

^ rTrT 3^4 3^ 

U % W 

?5r^ Atlia, now, after the description of rising and setting. After the world 
is dissolved t\e. in Pralaya. Fatah, from that, from the solar orb. 

IJrdhvah, above t,e, to tlie Vaikuntha Loka. The word gachchhati must be 
supplied to complete the sense. The whole sentance means: Then (at the 
time of Pralaya) the Lord called Aditya leaves the solar orb and goes up to 
Vaikuntha. Ut + ctya, having reached Vaikuj^tha. tr^Etya, having reached, 

at High (Vaikuntha). ^ Na, not. Eva, indeed. Udet^, rises. Na, 

not, nor. ^^fRfTT Astameta, sets (in Vaikuntha , he neither rises nor sets). 
figRoT; Ekalah, in one manner^ only, Eva, only, Madhye, in the centre, 

in the middle (in Pralaya, because it is the middle time between a future new 
creation and the past period ol activity.) Sihata, stands. 

1. Then rising Iroui that (solar orb) He goes up (to 
Vaikuntha Loka). Having reached that high place, He 
neither rises nor sets, but remains in one manner, stationary 
ill that middle period (i.e. throughout Pralaya) — 176. 

Mantra 2, 

H H 'THEB' I 

II R II 

Tat, that, about the above statement, Esah, this. ^lokah, verse. 

N^, not. %Vai, verily. ?nr Tatra, in Him, in the Lord Hari in Vaikuntha. 
The words ** There are no faults” should be supplied to complete the sentence. 
^ Na, not. Nimlochah, setting. ^ Na, not. Udiyaya, rising. 

Kadacbana, ever, undoubtedly. Devah, O devas ! tena, by that, 

irg Aham, I (Brahma). Satyena, by the truth, by the fact that the Lord 

is free from all faults I swear, nx Ma, not. Viradhisi, may I not attain 

prosperity (Viradha means want of prosperity). »§IIUT Brahmana, through 
the grace of the Supreme Brahman. Iti, thus. 

2 . And on this there is this verse. (Brahma says) “In 
Him, verily, there is no fault. He neither rises nor sets. 
0 Devas ! there is no doubt in it. I swear by this truth. 
Through the grace of the Supreme Brahman may I never* 
get want of prosperity.”~177. 


e 
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Mantra 3. 

^ f WT frWT 5T Iwi# 

II ^ II 

^ Na, not. ^ Ha, verily. % Vai, indeed. Asinai, to liim. The released 
soul, mukta jiva. Udeti, rises. ?r Na, Not. Niinlochati, sets. 

^fS^Sakrit, always. Diva, day. f Ha, veriiy. Eva, indeed. Asmai, 

to him. >T^ Bhavati, becomes. Yah, who (the mukta jiva). Etjlm, this, 
ipf Evam, thus, Brahmopanisadam, the Brahmopanisadn, the secret 

Doctrine of Brahman. Veda, knows. 

3. And indeed to him wlio knows thus this set^ret 
doctrine of Brahman, the sun never rises nor sets. For him 
there is perpetual day. — 178. 

Mantr.a 4. 

a^ri^^r srarm 3^ ^g: !Rrr«f- 

Prat asr stwra 11 a 11 

?r?[ Tat, that, Etat, this, viz., the knowledge of the Lord as Madhu. 
\ Vai, verily, Brahma, Visnu. sr^ixfirt^ Prajapataye, to virihclii. UvAcha, 
said, snfrrf^: Prajapatih, Virinchi. Manave, to Svayambhuva Manu. 

Manuh, Maiiu, namely Svayambhuva. Prajabhyab, to liis descendants like 

Iksvaku, etc. ^ Tat, that. ^ tia, indeed, Etat, this, Brahman. 
Uddalakaya, to Uddalaka. Ariinaye, to Aruni. 5^gr«r Jyesth^ya, to the 

elder, Putr^ya, to the son. Pita, father, snjj Bralima, Brahman. 

Provacha, said. 

4. This Madhu Vidya Visnu tau,i;ht to Viriuclii, wlio 
taught it to Svayambhuva Manu, who told it to Ids desceu- 
dants. Because the father told this- doctrine of Braliinan 
to his eldest son Uddalaka xVruiii — 17U. 


Mantra 5. 

f? mw film 

i< i i^q i (^q II n II 



I? Idam, this, Brahman. ^ Vava,only. Tat, therefore, JyesBiSya, 
to the eldest. 5?rra Putraya, to the son. Pita, father, Brahma, Brab- 

' man. inpn? Prabr&yat, may say. tm ir ci tt j ; Pranayyaya, to the beloved. ^ Va, 
or. Antevasine, to the pupil, g Na, not Anyasmai, else. 

Kasmaichana, any body. 
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5 . Therefore the father may tell this doctrine of 
Brahman to his eldest son or to his beloved pupil, but not 
to anybody else.— 180. 

Mantra 6. 

fflr? 

lU u 

ii u H 

«lf? Yadi, though, Api, even. Asmai, to this (the teacher of 

Brahman). f>Tt Imam, this (earth), Adbhih, by the sea. Parigri- 

hitam, surrounded. Dhanasya, by wealth, ijpff Purnam, full of. 

Dadyat, may give. tjffT Etat, this (doctrine), if? Eva, indeed. Tatah, than 
that. ija(: Bhuyah, worthier. hi, thus. Etat eva tatah bhdyah iti. 

6. Even if ho wore to give to him (teacher) the whole 
sea-girt earth, full of treasure, yet this doctrine is greater 
thiin that in value, yea greater than that in value — 181. 

MADHVA'S COMMENTARY. 

Ill th(' provious Kliandus, it was taup^lit how to meditate on the Lord Hari as Madhu 
(Honey) under the name of Adilya op the sun, as He rises dailj^ from the Bast and 
chan«;es the directions of liis mot ion durinj^ the twenty-four hours. Those Khaiiflas also 
showed how the Lord as sun, while setting in one place was really giving light in 
another ])laee ; and thoiigii in every latitude the day was really of 24 hours, yet the 
amount of the heat and light received was less in higher latitudes. This rising and setting 
of the sun lasts so long as (he creation lasts: does this go on in Pralaya or Cosmic 
dissolution? The present Klin liila answi'rs that (]nestion and shows that in Pralaya, the 
Lord abandons tlio solar orb, and withdraws himself to a higher world called Vaikuntha, 
where there is perpet ual day. 

So in the Deva Sruti. — Now tlio T.ord Visnn dwelling in the sun, is 
called A lityn, becausf* Ife is the first (adi) cause ; or because He draws 
in (ad;ina) within Himself all tlie Devas. He goes up (abandoning) the 
solar orb • and reacliing tlu' Vaikuntha world He neither rises nor sets. 
Daring the whole period of Pralaya, He remains alone. 0 Devas, there 
is no doid)t in it. Thnnigh that True Brahman, may T never get want of 
prosperity ! (I am telling you the truth and swear by Brahman). Thus 
addressed Brahma the Kour-faced, to tlie Devas, in days of ,yore. 

He wlio knows this Secret Doctrine (Vidya) has perpetual day (be- 
cause ^Inkta) — -because to a Released Sotil dwelling in the Highest Heaven 
of Vaikuntha, there is no rising or setting of the sun. 

'Jdie fjord Visnu imparted this knowledge to Virinchi. Virifichi 
told it to Maim Svayambhuva, Manu told it to his descendants, 
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If one were to fill with gems the whole of this earth and its seven 
oceans, and were to give that to his Teacher, yet it would be but. little 
return to the Master— for the debt to the Spiritual Teacher is hard to 
discharge. 

The Devas only are competent to meditate on One Nectar'each : 
Brahma is able to meditate on all the five Neetars, others are fit only 
to get a theoretical knowledge of this meditation, for they are not 
Adhikaris of this meditation which belongs exclusively to the Deva 
creation. So far the Deva f^ruti. 

The phrase Brahmana parena m i vir.idhisi means “ may I, through 
the grace of the Adorable Lord, never get want of increase.” 


Twelfth Kiianda. 

Mantra i. 

nui^ft wr ^ ^ 

irn^ G^yatri, the Lord called Gayatri, and residing in the Gayatii, 
having a female Form, and called Haya-Sh sa or he whose head is sound. 'I'liis 
Sound-Headed Form is the first of the six forms of the Lord. % Vai, verily. 

Idam, this. ^ Sarvam, all. BhOtam, manifold, full, the incarnations 
like the Fish, &c. This is the second Form of the Lord, and is called BhQta or 
the Incarnation-Form, or the Form of manifoldness, Vak^ the speech, 

the Lord dwelling in speech. This Form is the same as the Gayatri Form, the 
Female Form and called Haya-sirsa or the Sound- headed. % Vai, alone, 

Gayatri. Vak, the Speech, the Voice, the Lord called Vak. % Vai, alone. 

Idam, this. ^ Sarvam, all. ^ Bhutam, creatures. All creatures are 
under the control of the Lord, called Vak. itt^ Gayati, sings, the Lord sings 
out the Vedas, reveals them. He is the first utterer of the Vedas, irrtw 
Trayate, Saves. He saves the whole universe. 

1. The Lord called Gayatri is verily this All-Full, 
in whatever form (He may he). Gayatri is Speech, because 
(the Lord as) Speech (controls and commands) all beings. 
He sings out (the Vedas) and gives salvation to all, (hence 
He is called G%'atri). — 182. 

Note.— The Gayatri is the fir.st Form of the Lord. It is a female Form and is in the 
sun. The second Form of the Lord is that which incarnates and is called the BhAtam 
or the Multiform. The third Form is Vak or Speech -the Revelation that teaches, the 
Word of command. The ftrst mantra mentions these three forms. 
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The names of the Lord given herein arc after the object in which the Lord dwells. 
Or rather the object in which the Lord dwells gets that particular name, because it* 
represents that particular aspect of the Lord. Thus the Lord has the name Prithu or 
Broad -the earth is called Pfithvi after this name of the Lord, because of her spacious- 
ness and expansiveness and so on. 

Mantra 2. 

^ q TO HT ^ 

^ Ya, what. % Vai, indeed. ^tT Sa, she. tliat. Gayatri, the 

G^tyatri, The Musician Saviour, the Lord dweliing in the Gayatri and called 
Gayatri. ^ lyam, this. Vava, indeed, Sa, tliat. qr Ya, which. lyam, 

this. c[f?pfV Prithivi, the earth. I’lie Lord dwelling in the earth and is called 
Prithivi because All-cxanpsive (Prithu — broad) Asyam, in this (Lord 

called Prithvi). f| Hi, verily, Idani, tliis. Sarvam, ail. 

BhOtani, living beings, Pratisthitam, estnldished, rest. Etam, 

Her, this Form of tlie Lord called Prithivi. Evn, indeed, alone. ^En%* 
Na Atisiyante, d ) not go beyond, do not excel. 

2. 'Tliat (very Lord who is in the sun and called) 
Gayatri, is indeed (the very Lord who is in the earth and 
called) Prithivi the Broad. In this (form) are all these 
beings established. None excels this Form. — 183. 

AV;/c. -The Prilliivi is the fourth form of tlio Lord. 

Mantra 3. 

t Hr ^ ^ f HT 5[Kl<7’- 

srrHT: srfrrfeHT uyro HlfrnfNJH l( ^ II 

Ya, what. % Vai, indeed. ^a, that. Prahivi, the earth, the 

Lord called tlie Broad. lyam, this. ^ Vava, verily, indeed, gr Sa, that. 

Yat, which, Idam, this, ^fwi, Asmin, this (perciptible) ; 3^ Puruse, in 
the jiva. urtftil ^ariram, bndy. The Lord called Sarira because He is aus- 
piciousness (^a), delight (1 a) and wisdom or motion (ira). Asmin, in Him. 

Hi, indeed. ^ line, these, Jinirr: Pranajj, the senses, the life-breaths, 
jjfitfgnr: Piatisthitah, rest. ijfR; Etad, him. Eva, even, indeed, qt Na, not, 
Atigiyante, go beyond. 

3. That very Lord who is in the earth and called 
Prithivi, is indeed the very Lord who is in this Soul and 
called Sarira the Joy-bliss- wisdom. In this Form rest indeed 
these senses. None can excel this Form. 184. 

Note.- This is the fifth form of the Lord. This is the aspect by which the Lord 
maintams all organised bodies : and hence He is called s'arira or body. The word 
sWira literally moans the wisdom or motion that gives rise to joy and delight - all sensa- 
tions are essentially pleasureable. 
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Mantra 4. 

^ giirr- 

ww'Tl** sraiT: sr^feHT ti « 11 

Yat, what. Vai, indeed. Tat, that. Puruse, in thejiva. ^arirani, the 
joy-delight-vvisdom. Idam, that. Vava, verily. Tat, that. Yat, which. Asniin, 
in this. ^Trff: Antaly inside. Puruse, in the Jiva. Hr idaj^m, the heart. 

The Lord is called Hridayam also because He knows (ay ana) or moves (ayana) 
in the hearts of all souls. Asmin, in this. Hi, indeed. line, these. Pran^h, 
senses. Pratisthitah, rest. Etad, Him. Eva, even, indeed. Na, not. Atisiyante, 
go beyond. 

4. That very Lord wlio is in the Soul and called 
S'arira, is indeed the very Lord who is in the innermost 
part of the Soul, and called the Heart. In Hi in rest indeed 
these senses. None excels this Form. — LSo. 

iYot(?.--Tliis is the sixth and the innest fonii of the Lord and called tin' Heart, he., 
the Mover of all hearts or the Knowor of all hearts. 

Ma.ntr.^ 5. 

iqr =53^ JiirsfV 

^ S^, that, Esa, this (six-formed G^yatri). Chatirspada, four- 

footed. Sad-Vidha, six-formed. nnNt Gayatri, the Lord called Gayatri. 

Tat, that, Etad, this. Richa, by the Rik verse. Abhy- 

an-uktaiiv, mentioned, declared. 

5 . That very six-fold Gayatri lias four feet : and that 
very fact ife declared bv a Rik verse (Rig Veda X. 90. 3). 
—186. 

Mantra 6. 

TT^TT ^ ii ^ 

u ^ ii 

3I3P^Tavan, such, (as has been described before, is the greatness of that 
Lord). ^ Asya, of this (PurQsa or Lord). Mahirna, greatness, glory. 

-Tatah, than that (greatness already described), Jyayan, greater. 

The Lord is greater than even what has been already described. ^ Cha, and. 

Purusah, the Person, the Lord. Padah, a foot, a separated portion ; 

the jivas being similar to the Lord in possessing knowledge, &c., are called 
pada or portion. 'iTf*! Asya, His, of this Purusa. Sarva, all. Bhatani, 

being-s, the souls, the Jivas. Tripad, three feet, called Nai ayana, Vasudeva 

and Vaikuntha. ?!):?*| Asya, His. Amritam, the Immortal ; the Essential 

Nature, the svarQpa or the real form of the Lord, Divi, in heaven. With 
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reference lo the Lokas called BhQh, Bhuvah, and Svar ; the heaven mentioned 
here alludes to a place which is one lac yojanas beyond the intermediate world. 
These worlds arc called Dyu or Heavens, and consist of the ^veta dvipa, the 
Anantasana and the Vaikuntha. The word rests ” should be supplied 

to complete the sentence. Bi, thus (has he been described). 

6. Siicli is His greatness, yea the Lord is even greater. 
All souls eonstitute one quarter of Him. His immortal 
three quarters are in Heaven. — 187. 


Mantra 7. 




II 'S 11 


Yat, what. % Vai, indeed, well-known, rff Tat, that, the form of the 
Lord called the Gayati i. Brahma, ihe all-pervading ; the Supreme Brahman. 

Iti, thus, Idain, tliis. Vava, indeed. I'at, lliht. q: Yah, which. 

Ayam, lhi,s. Baliirdiia, outside, in the pliy.sical heart. Purusat, 

of the Jiva-fOi'tn. ?rR>n!i: Akasah, the .All-Luminous, A = all. Kasa=: 

Light. 

7. That Gayatri-form of the Lord is indeed Brahman 
the All-pervading. This indeed is the All-luminous which 
is outside of the Soul (in the physical heart). — 188. 

iVotc;— The iSruti again describos the four fo(‘tof the Lord called Gayatri hi a different 
way. This verso doscribos two forms. Tlie first is the Brahma-form, i.e., the all-pervading 
form - existing both inside and outside the bodies. Tfic second is the Bahir-aka.sa— 
the Luiuino iis-forni in the material (jaila) iicart in the ether (physical), t.c., in the ethcpial 
body. 

Mantra 8. 

?fr 'I H ^ 

: W ^ U 


Yah, what, which is in the external heart. % Vai, indeed. Sah, he. 

Bahirdha, outside, the physical heart, PurQsat, of the Jiva. 

Akasah, the All-Luminous. Ayam, this, ^ Vava, indeed. ^ Sa, that. Yah, 
which. Ayam this. Antar, inside, within, Puruse, in the Jiva, 

pervading the Jiva. Akasah, the all-luminous. 

8. That All-luminous form who is outside the Jiva 
(in the external heart) is verily the All-luminous who is 
iuside the Jiva (pervades the soul). — 189. 

Note : —This is the Third Form or foot of the Lord called Gayatri. 
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Mantra 9. 

Yah, who. Vai, indeed, Sah, he Antnh purQsc, within the jiva. AkSiah, the 
All-luminous. Ayam, this. Vava, veril}^ Sa, he. Yah, who. Antar, within, 
Hridaye, in the heat t, in the innermost recess of the Soul, AkSga, the 

All-luminous. 

9. That All-hiiiiiiioiis forni who is inside the Jiva, 
is verily the All-luminous who is in the heart of the Jiva. 
—190.^ 

^ Note : -This is the Fourth Forin. 

^5: II II 

Montra 9 (continuedV 
Yaly vvlio. Vai, indeed. Sah. he. Antar hridaye, in the heart Akagah, the 
All-luminous. ^ 1 at, mat. tifr?; lAtad, iliis. rpgii Purnam, full, inlinite in time, 
space and attributes. Apravartih, unchanging, self-determined, he 

whose activities aie not determined by another. These two epithets apply 
to all the forms. Purnam, full. Apravartinim, unchanging, 

independent, self-determined, not subject to any one (except Visriu), 
^riyam, happiness. I'he Chaturmukha Brahma who is the real adhikAri of 
this Gayatri-Vidy^ gets on Mukti liic real while others get according 
to their stage of evolution lower hap[)iness. 5^1% Labhate, obtains. Yah, 
who. Evam, thus. Veda, know.s. 

9 . That All-luininoiis who is in tlio heart, is verily 
the Full, the Self-dcterminod. Ifc wlio knows thus, obtains 
happiness, full and independent. — 190. 

M ADIIVA'S COM .M ICNTAHY. 

This khaiirla is generally explained to be as in praise of the Oayabri. The following 
words occurring in it have been taken by ^Sankara in their surface sense, uwf., Gayatri 
as iu3:iniag the in ^bre G ly.itri ; bhuba’u, existing thing ; vak, speech ; prithivi, the earth ; 
sarira, body ; hridayaoi, the lioart. 81*1 Aladhva shows that these words all moan the 
Lord. He takes up first the word bhutam and shows that this word comes from the root 
meaning “ to' be many ” and not from Ybiiu ‘ to be’. That thus it means “ The Full ” 
“ The Infinite.” In fact Bhfitam is the same word as Bhuma both meaning immensity. 

In the previous klianilas were taught the glory of the Lord as Aditya, and it was 
shown how He was the object of meditation for the Devas called Vasus, &c. Now is 
explained the glory of the Lord under His name of the Giiyatri and as being six-fold, for 
the sake of those who are devoted to the worship of the Gayatri. 

Whatever is here Bhutam (ManifolcB is really PrabhOtam (Immen- 
sity), is alone the All- Full IjCfrd called the Gayatri. (No one else is Full 
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or manifold). It comes from the '/bhu, to be many. And ‘many ’has 
tbe sense of Fulness also. 

Having explained the word bhutam in his own words, the Coipmcntator now quotes 
an authority for his interpretation of this word as well as of the other words. 

As in tlic Sat-tattva • — “ That wliicli is Fnll in every way (in space, 
in time and in qualities^ having the forms of the Fish, the Tortoise, &c., 
is this Lord Visnu and wiio verily is within every one. Because the 

Vedas have emanated from IFiin (or uttered by him) He is the great 

singer (Gayaka) and is the saviour (trata) of all, hence He is called 

Gayatri ("the great Music^ian Saviour}. He is the Supreme i\Iale Vasudeva. 
Bhutam is the same as Bhiima — both meaning Immensity: and Bhiima 
is the Supremo Person because He is All-Full. He is Supreme over 
everything else (including liama even), He is the controller of all. 
Whatever (Form that He assumes) is verily Visnu indeed in His entirety, 
none else is like Him. 

Thus the First Form of the Lord is Giiyatri, a female forui and suiilike luminous. His 
Second Form Is the Incarnating Form .such as the Fisli, &c., and called Bhutam. His Third 
Form is Yak. 

He the Lord Visnu alone is called Vak (the speech or the voice) 

because he dwells in speech. Because he is the Revealor, therefore 
he is called Haya-Sirsa (the mind or sound as head) and he dwells in the 
Gayatri. 

Thus the tliird form of Ilari is Yak, and allegorically represented as Hayagriva. 
Haya or Turaga, mean both ‘ tlie mind, the sound’ and also ‘the horse.’ Haya-.s^rsa or 
Haya-griva need not necessarily be translated as ITor.se-faced, as that lias nothing to do 
with Yak or speccli but as mind-faced, or sound-faced. 

Ho iiideeil (called Gayatri) is also named Prithivi, and dwells in 
the Earth. Verily in Visiui pervading the earth is established the whole 
world. Nothing whatsoever surpasses Him : this Hari indeed is the great- 
est of all. On account of His spaeiousness (prithu) He is called Pri- 
thivi (the Broad) : Ho indeed called Prithivi resides in the souls of all 
embodied creatures. The Unborn Adorable Lord is called tsarira, •because 
■He is all joy and delight (Sari), and also wisdom (irana). The Purusa 
fof mantra 3) is the Jiva, the all-pervading Lord resides in the Purhsa 
or Soul. The Lord Visnu thus dwelling in the Jiva gets the name of 
t^arira. Because He is auspicioiisness (f^ain), delightful (ra) and wisdom 
(ira), therefore He is called Stirira — the Wisdom-Deliglit-Prosperity. He 
dwells also in the heart of the Jiva whose essential nature is sentieucy 
(chaitanya), as the Lord Visnu moves (ayana) or knows fayana) in the 
heart (hrit). So the wise call Him Hridaya or the Mover-in-the-heart or 
the Knower-of-the-heart. 


e 
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The Lord Visnu dwelling in the Orij^atri has a female Form and 
luminous like the sun. This is llis First Form. His vSecond horm is 
the Incarnation Form, such as those of the hish, &(*., and called the 
Bhuta. His Third Form is that wliicli dwells in speech and is called the 
Sound-faced tllaya-sirsa) — it is also a female Form. The Fourth Form 
is that which dwells in the earth — it is yellow in colour and a female form. 
The Fifth Form is that which is inside the Jivalsoiii ) and pervades it. 
it is named b^arira. The Sixtli Foi*m is that wliich dwells in tlie lieart 
and is called IJridaya. Thus the l.ord Visnu cadled (Jayatri has these 
six forms and so He is said to be six- fold. 

The Lord Visnu calleil Gayatri is said to have four feet, three of 
which constitute His essential nature lsvarupa\ and the loni th is sepa- 
rate. His fourth and the separated Foot includes all the souls (divas), 
merely because they are similar to Him (and hence called a loot of the 
Lord). But the true feet of the Lord Visnu are three existing in heaven — 
namely Naray ana, Vasudeva and Vaikuntha- -these arc (he three feet 
or the svarupa or the essential form of the J>(^rd. 

Note, — Nariiyafia resides in the S'sxda dvipa, Viisud(*va in the Anantasana, and 
Vaikuntha in Yaikuntha. The Vaikuntha world is heaven, as it is iK'yond tlio Satya 
Loka even, but how can yon call Svetadvipa and Anant asana licaviois, Tor they are parts 
of the Blihta world. To this the Commentary says : 

The forms of Hari called Ananta iiayaiui (Nurayaiui) and Anantisana 
(Vasudeva), reside always in vehicles made of the most rarelied mental 
Matter (chit-lhakriti), many millions of inih's away fi’om the earth, and 
hence those two places are also called heaven ” in the k:5ruti. All places 
which are more than Jiiyriad of miles (yojanas) away arc callct I l»yu 
or heaven, wlien we speak of the tliree woruhs (bhuh, hliuvah and svar) ; 
and tlierefore tliese two arc called iieavens, 

Note, ~li heaven ])e used in this peeuliai* sense, i. r., for any ccdeslial (tody which 
is more than a lac of yojanas from the earth, and if in this seiise Narayana, Vasudeva and 
Vaikuntha exist in these heavens, what is then that world wliich is said to be higher 
than heaven? For in mantra 7 of the next khanita we find a place mentioned which is 
said to be higher than heaven ? For according to your explanation every place 

beyond a lac of yojanas is “ heaven,” so nothing can be beyond heaven. To this the com- 
mentary says : — 

Tlie Lord is said to be above the Heaven when rclcrciicc is made 
to the seven worlds. 

Note.— When we intend to ‘speak of the three worlds Bhuh, Blmvali and Svar, places 
.beyond the>ky.(antariksa) or intermediato world by a lac of yojanas or more are called 
heavens. In this sense Svetadvipa (the White Planet or Island), the Anantasana (the 
ondless^seat) and the Vaikuntha are Heavens, and the forms of the Lord existing in these 
places are said to be existing in heaven. When wc say the Lord is “ beyond heaven," 
we are speaking of Him as beyond the seven worlds (for heavens arc included loithin the 
seven worlds). 
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The cointnenbary now explains the mantras yad vai tad brahma, &c. (mantra 7 to 9) 
and shows that those verses also establish the four forms of the Lord Gayatri in a differ- 
ent way. 

Tlie Lord is tlie Supreme Brahman — ami is declared to be all-per- 
vading. He verily is outside the Jiva in tlie ether of the (pliysical) heart. 
He wlio is in the physical lieart, is now also within the Jiva pervading it. 
He who thus pervades the Jiva is also within the inmost recess (heart) 
of the Jiva, within the spiritual heart. Thus also is described in another 
way the^ four-footed ness of the Lord. 

Note. Tlio first form is in the Brahman or the All-pervading form — that which 
exists both in and out of all piiysi3al bodies. It is tiie physical form of the Lord— the 
Lord as sj)aee. The second form is the Lord as in the ether of the physical heart — con- 
trolling the physical activities of all organised botlies. This is the Lord as an organised 
body — th<3 Lord as in etlier. Tiie third form is in the Jiva —the Ego, the Lord as con- 
trolling all Egos or personalities. The fourth form is in the spiritual heart of the Ego — 
controlling all monads. 

The commentary now explains the plirasc tad etat pilrnam apravarti (mantra 9.) 

That very Lord ideserihoil before as six-formed and four-formed) 
is Full 'iuilnilc ill time, space and (pialitiesj. He is not moved by any 
one but sets in motion the wlioh' universe. That is said to be pravarti 
who is s(‘t in mollon l)y another. The T^ord Hari is self-determined (ap- 
ravarti) beeauso He is always Independent. Oi’ the Loial is called 
apravarti becaiuso he has no pravritti or origin. 

(According to the (ika-hara the word pravarti if taken as an accusative form wull 
mean that which all (’an use, (h(3 Lord is not such an object to l)o set in motion by all. 
If it be taken in active sense, then it means the mover. The Lord has no mover.) 

Happiness, KnII, Independent, and eternal is for such knower. 

Notr. -llappimvss is call(‘d full in tlie s(*nse that it is fnl] or Perfect according to 
the cii> icily of tlie Ereed Soul, not that it is full in the sense that the Lord is full. It is 
called i mU^peiKbmt lj:*ca’ase no lower boiug lias control ov’^er him. It is certainly 
dependent on the Lord. This happiness belongs to the Released who knows the Lord 
thus : and not to non-relcased. 

The Chaturmukha Bralnna alone is entitled to this Gayatri medita- 
tion (principally and) directly. For inferior beings who perform this 
Gayatri meditation there is also happiness, but it is dependent and not 
full — the full and independent happiness is for Brahma alone : and not 
for anybody else. No doubt the happiness of Bi-alima is dependent on 
Visnu also, but it is iudepondent of every l)eing lower than Brahma. The 
happine-;^ of others is depen lent not only on Visnu, but on Brahma also. 
Thus tlio word indpendeut is a relative term, and means ‘‘ not dependent 
on a being lower than itself ” and depends upon the position occupied 
by it in the hierarchical gradation, and the capacity of the being. Thus 
it is in tlie Sat-tattva. 
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The commentator has e^xplaiiied thus this khan da in the words of the authoritative 
work called the Sat Tattva, and has shown that this chapter also deals with the Supreme 
Brahman. -Sankara however explains this khan da as applying to the poetical metre called 
the Gayatri. The commentator now shows the irrelevancy of that explanation ; fey re- 
ductio ad ahsurdum proof. 

From the application of the word Brahman to Gayatri, it is con- 
cluded also that the latter can mean here t1io Lord, (and not the metre 
Gayatri. For the word Brahman in its principal meaning denotes tlie 
Lord, therefore the word Gavatri here means the Lord.) 

Not only the sruti Avord Brahman is a direct statement that the word Gayatri hero 
means the Lord, but by applying the well-known canons of interpretation also we con- 
clude that this chapter refers to the Lord; and not the metre Gayatri : for there are in- 
ferential marks also to that effect. 

The words Fully Independeut — puma pravarti — used in mantra 9 — 
can apply literally and principally only to the Lord ; and fiot the metre 
Gayatri; moreover the Rig Veda mantra X. 90. 3. quoted in this cliapter 
also shows that the toj)ic treated herein is the Lord and not to tlic metre 
Giyatri (for oven the f:5ahkaras admit that tlie Ihuaisa Sukta from which 
the above mantra is a quotation applies to tlic Ijord.) 

Tims having established that tin.* Vidya taught herein applies to the Lord, the 
commentator now shows that the explanation of the word Bliiifca given by Sankara is 
wrong. For tSahkara says:— Bhiltam means all the living beings animate or inanimate. 

All the Jivas (egos — animate or inanimate) form l>nt one foot of 
the Lord, for the Srnti says padasyn vin^vA bhutaiil — all beings are but a 
a foot of Him (mantra 0). 

The full reasoning is this. If the words sarvam bhutam msed in the first mantra meant 
“ all being, animate and inanimate”- then there occurs tautology. For the word bhfitatn 
refers to the Gayatri which is six-fold and iias four feet. While mantra C shows that all 
“living beings” form but only one foot of the Gayatri, and are thus included in and 
are a portion of the six-fold Gayatri. The word bhutain tiiercfore in the first mantra 
cannot mean “living beings for then avo are faced with this absurdity at one place 
bhutara (if translated as living beings) is equal to the whole of Gayatri, and in the second 
place it is only onc-fourth of Gayatri. Therefore the blnUam of the first mantra cannot 
mean “ living being but one which would include all living beings and be over and 
above that. 

Therefore the phrase “ hhutam yad idam kiheha ’’—refers to the 
Avatura-fonn from wliicli come out tlie incarnations like the Fish, the 
Tortoise, &c., and the Avord Bliutain refers to tliis form Avliich is one of 
the six forms of the Lord called Gruyatrl. 

The commentator now quotes an authority to show that “all living lieings" constitute 
one separated pad a of the Lord. 

As among the twenty-two Avataras of the Lord, the Jlva also is 
mentioned, as Prithit Avatara (which is a typical Jiva), so among the four 
pRdas ()f the Lord, the Jiva constitiiteB one pada OAving to its proximity 
to the Lord, 
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PHthii is the ninth Avatara, when counting twenty-two Avat^ras. *‘ln 
response to the prayers of the Hi sis the Lord assumed the body of Prithu,” In reply to 
the objection why the Jivas, who are different from the Lord enumerated in the category 
of the other three forms which truly belong to the Lord,” the commentar}^ goes on. 

Says the Prathamya - 

A« tlie Time, Braliml (tlie Male), tlie Vyakla (tlie Manifested matter) 
and the Praki iti (the Unman ifestcd Root of inattei’) are enumerated among 
tlie iorrns of the Supreme Vi-nn along with Ilis really supreme forms like 
the Fish, &c., so all the beings, though really distinct from Him, are count- 
ed among His feet. As the I'rahman is said to have two forms, the Murta 
(the Material or Visible) and the Amfirta (Immaterial or Invisible),, in the 
same sense, tlie beings (egos) tliongli different from tlie Lord, are said to 
be His foot, and are counted along with His feet (or real forms). 

Note , — Egos arc convontionaipv spolcon of as the foot or form of the Lord. His true 
forms are only the Avatara forms like (he Fish &c. 

Says 1 he objector : “ Hut why do you labour this ]>oint ? Is it not plain that the 

Egos (Jivas) are one foot of the Lord in the sense that they are ideniieal \vith the Lord? 
Why make tl.?;m differoit from the Lord ; and then soarcli ont a forced interpretation”? 
To this the Commentary replies 

(There, liowevei’, are the real feet of tlie T^ord ) for in the Bhagavata 
Purann wo find Him deseriliod as Trlplt, in the vci'se “ sndarj^anrdvhyam 
svastram tu pravufikta dayitam Tripnt ’’--‘Mlie Three-footed Lord em- 
ployed His beloved weapon called Sndar?<ana.'’ This shows that the 

Egos (Jivas) are not really’ a foot of the Tjord. 

Note.— In this chapter the Lord is said Four-footed in a conventional sense only: 
His real forms are three, the Jivas are not His essential forms. Had they been so, the 
Hhagavata Purana would not liavo spoken of the Lord as Triput (the Three-footed) but 
Chatuspat. 

Says an olijector : ‘‘ Hut how a thing which is really separate can be said to be a 
piida or portion faiiisa) of another ? ” To this the Commentary replies : — 

As Siivarclialri the wife of tlie vSun has been described as a part 
(arin^ai of the Lord, so the Jivas (Effos) are said to be flie pciH of the Lord, 
though tlie^' are always (whether hound or free) really distinct in sub- 
stance fi’om the Lord. 


Thirteenth Khanda. 

Mantra i. 
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Tasya, His (of the Lord called the Heart and dwelling in the citadel 
of the lieari). ^ Ha, indeed. % Vai, verily. Eiasya, of that (of the Akasa — 

the all-luminous), Hridayasya, of the Heart (of the Lord called the 

Dweller in ti e lieart). ^ Pancha, five (in number), Deva-susayah, 

divine gate-keepers. The gate-keepers who are Devas themselves. The word 
upasyAh “ are to be meditated upon” should be supplied to complete the sen- 
tence. Ihe woid Deva-susi may also mean “the gate through which tlie deva 
has his exit and enti ance.” ?=r yah, that which, Asya, His, #f the 

Supreme Brahman in tlu heart. gf^* Bran susih, the east gate; /. e., tlie 
gate-keeper at the east-gate. ^ Sa prAnah, (that is the IVana presiding 

over physical breath). d'at chaksuh, that is the eye, the deity presid- 
ing over the eye. ^ Sa Adityah, that is the sun, the deity presiding over 

the sun. fl% I at tejas annadynm iti, that is energy and fo )d 

/. the deity presiding over tejas and food, Upasita, let one meditate. 

Tejasvi, energetic. Anna<lah, healthv. ihiavaii, becomes: 

gets a portion of the tejas cS^c., of the sun. Yah, wlio. Lvam, tlius. 

Veda, knows, meditates. 

1. Of this Supreme; Brahnuin called llie Heart, there 
are verily indeed five divine gate-ke(;pers. He who is His 
eastern gate-kee]3er is the presiding deity of the bn'ath, of 
the eye and is the snn. Let one meditate on him (as Snn) 
as physical energy and health. He who meditates thus be- 
comes energetic and health 3 \ — 101. 

Mantra 2. 

q ^ iRii 

qm Ailia, now. Yali, vvlio. Asya, Hj.*-. Daksina-siisih, thesoulliem 

gate (keeper). Sa, lie. sjjrq: Vyanah, tlie Vyana Vayii : tlie presiding deity 
of the insentient (jada) energy called Vyann. I'at, that. qiTwqLJ^i''>tram, 

the ear: the presiding deity of ear. g' Sa, he. Chandraniah, the Moon. 

I'at etat, that this (forin called the Moon), qft; firi, beauty. Cha. and, 
Yasis, fame, all spreading. Iti, tim-i. Up.lsiia, let meditate, sffiini, ^riman, 
beautiful ; artistic, Yai^asvi, famous. Bhavati, becomes. Yah, who. 

Evam, thus. Veda, meditates. 

2 . Now he who is His southern gate-keeper is the pre- 
siding deity of Vyana, of the ear, and is the Moon. Let one 
meditate on him (as Moon possessed of) beauty and fame. 
He who meditates thus becomes artistic and famous, — 192, 
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Mantra 3. 

4? II^H 

Atlia, now. Yalj, who. Asya, llis. 5T^: Praiyah susP;. tlie western 

gate (keeper), ^r: Sah, he. Apanah, the presiding deity of Apana. 

Sa, he. Vak, ihc presiding deity of the organ of Speech. Sah, he. 

Agnih, the Firc-Deva. Fat clat, that this (furni of Agni). 
Brahina-Varchasani, the energy produced from the study of the Vedas. The 
intellectual energy. Annadyam, food, health, hi, thus. Upasita, let 

oiiC meditate. Brahma- Vaichasvi, possessing intellectual energy, 

i'^nnadal;, k'Calthy. Biiavati, becomes. Yah, who. Fvam, thus. Veda, knows, 
meditates. 

3 . Now he who is His soutliern gate-keeper is the 
presiding \leity of Apana, of the organ of speech: and is 
Agni. Let one meditate on him (as Agni possessed of) intel- 
lectual energy and sanity. Ho who meditates thus becomes 
intellectual and sane. — 193. 

Mantra 4. 

M [m\ 

.\tha, now. Yah, who. Asya, ilis. fT%: Udahsusih, the northern gate 
(keeper), Sa, he. Saiiianati. the presiding deity of Santana. rfST J'at, that. 

. 1 ^; Manati, Manas, the presiding deity of iv.ind. n: Sah, iic. Parjanyah, 

Indra. Tat etat, that this (form of India), Kirtih, renown. Cha, and. 

Vyustili, beauty, loidliness. Cha, and. Iti, thus. Upasita, let him meditate. 
Kirtimai), possessing i enowu. Vyustiman, possessing lordliness. Bhavati, he 
becomes. Yab, who. Evam, thus. Veda, knows or meditates. 

Now he Avho is His northern gate-keeper is the pre- 
siding deity of Samana, and of wind, and he is Indra. Let 
one meditate on him as Indra possessed of renown and 
lordliness. He who meditates thus becomes renowned and 
lordly. — 194. 
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Mantra 5. 

^ e WT 5 : ^ 

fTf fn^5=Vl^ ?r uv^u 

Atha, now. Yab wiio. Asya, His. Urdhva Susi);, the upper gate- 
keeper, the central, Sal;, he. Udanah, the presiding deity of Ud^na. 

^ Sa, he. V'ayuh, the principal Vayu. ^ Sa, he, Akasa, the presiding deity 
of akasa ; he is called akasa because he knows all. d'at, that. Eiad, this, ^rif: 
Ojas, the presiding deity of the Odyle force, and called also oJas because of his 
brilliancv, Mahalj, the presiding deity of Mahar ; because he is full, there- 
fore he is called niahat or great. Siniilarly the sun, the moon, Agni and 
Indra, arc also known as Prana, Vyana, Apana and Sainana respectively. 
Ojasvi, possessed of spiritual energy. Mahasvan, possessed of fullness. Bhavati, 
he becomes. Yah, who. Evani, thus. Veda, meditates. 

5 . Now he who is the central gate-keeper is the pre- 
siding deity of Udaiia and the eliief Vayn and is Akasa. 
Let one meditate on him as tlic Lrineijxil ^hlyu possessed 
of spiritual energy and greatness. Ho wlio meditates thus 
becomes spiritually energetic and great. — 195. 

Mantra 6. 

ird ^ q mzm^- 

3TrqT% n^n 

% Te, they. % Vai, indeed. tr?r Etc, these. Pancha, live. agrSW: biahni.T- 
puiusah, the servants (if 13rahman, of the Supreme Lord of the Heart, Are 
they the gate-keepci s nf die heart only ? No, but of lieavcii al.so. ffinn Svar- 
gasya, of the lieavcn, of llie Visnu loka ; literally sva = self ; ra — deligln, ga— wis- 
dom. The place whose essential naluic is wisdom and joy. Lokasya, of 

the world. fT^TT-’ t)varapah, gate-keepers. The entities called Jaya, Vijaya «re 
tlie outer guard.s of the Vi.s in w irld, these are ilie Inner Guards. Sah, he. 
2 | : Yah, wiio. q?rpi,Etan, these, Evani, tlius. ^ Pancha, five. Prahnia-purusan, 
the servants of the Supreme Lord. .Svargasya, of the heaven. Lokasya, of the 
world. Dvaiapan, tlic gate-keepers. Veda, know.s. Asya, his. Kule, in 
the family. : Virah hero, brave., good offspring, Jrlyatc, is born. 
Partipadyate, enters. Svargam lokani, the world of Visnu. Yah, who. Etan 
these. Evam, tliu.s. Pancha brahma-purusan, the five .servants of the Supreme 
Brahman. Svargasya lokasya dvai apan, the gate-keepers of the world of heaven. 
Veda, knows. 
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6. These verily are the five servants of Brahman, 
the gate-keepers of the world of Pure Wisdom and Joy 
(also). He who knows these five servants of Brahman thus, 
(as) the gate-keepers (of the Heart as well as) of the world 
of Pure Wisdom and Joy gets a virtuous son born in his 
family ; and himself enters that world of Pure Wisdom and 
Joy because he knows these five servants of Brahman, the 
gate-keepers of the world of Svarga. — 196. 

Mantra 7. 

?nqr Atha, now ; after describing the meditation on the gate-keepers, the 
glory of the Lord is again described, Yat, what, the three forms existing 
in the Svetadvipa, the Anantasana and the Vaikuntha, that. Atah, from this, 
referring to div ‘ heaven’. Parah, high, above, Divah, heaven, ^if^: 
Jyotih, light, luminous. Dipyate, shines, Visvatah, Brahma’s 

(world). ^[§5 Pristhesu, on the tops, on the backs; on the higher worlds. 
sarvatah, than all the worlds, Pristhesu, on the highest places, 
Anuttamesu, on those beyond which there are no higher worlds. Utta- 

mesu, in the highest (worlds.) Lokesu, in the worlds. ^ Idani, this. 

V^va, verily. rI5 Tat, that. 3515 Yat, which, Idam, same. Asmin, in this. 

^^l^Antar, idside, within. 5^^ Puruse, in (the heart of) man. Jyotih, the 

light. Tasya, his : of this Light within the man. qqj Esa, this. ^ : Dristih, 
direct perception : or proof. 

7 . Now that Light which shines above this heaven, 
in the worlds higher than those of Brahma, higher than all, 
beyond which there are no higher worlds, (and which them- 
selves are) the highest worlds (of their respective planes) ; 
that is verily the same light which is within (the heart of) 
man. And of this the direct proof is this : — 197. 

Mantra 8. 


7 
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?r w^n 

srqt^s ?ao55 II ^^11 

anr Yatra, what. ijH* Etat, this. ^^R»l^^AsIni^, in this. loflC Sat ire, in the body. 

Sparsena, by touching (the body), tbrougb the sense of touch (of the body). 

UsnimAnam, warmth. VijAiu^ti, perceives, 'fhe l.ord is in the 

Prana and the Prana causes vital warmth, and so the perception of warmth is 
tiie perception of the Lord. Tasya of It (of the Light or the Lord 

within the heart), Esa, this ^rutih, praise, the sound made by the 

Prana, the praise chant constantly sung by the PrAna within the man. ^ Yatra, 
what, Etat, this. Karnau, the two ears Apigrihya, apprehen- 
sible, existing in. Ninadam iva, like the roar of the ocean. 

Nadathuh iva, like the sound of thunder srg: Ague]; iva, like of the lire. 

Prajvalatah, of the flaming, burning. Upasirinoti, liears, listens. 

Tat, that. Etat, this (the Brahman within the hcari). Dristam, seen, 

as if seen, inferred from visible projf. ^rutam, heai d, as if heard : csiab- 

lished by praise, Iti, thus. Upasita, let one meditate. : Chaksusya, 

clairvoyant, literally tlie eye that travels up to Brahman, the divine sigiit, ' 
^rutah, celebrated. Bliavati, becomes. Yah, who. Evam, thus. V'eda, knows. 

8. Namely the warmtli whicli one perceivei^' tliroiigh 
touch here in the body. Of Him is tliis praise, wliicli one 
hears as existing in tlie ears, namely tlie sound like the roar 
of an ocean, or that of thnnder, or of the Imruing fire. Let 
one meditate on Brahman as if thus seen and hoard. He 
who knows this thus, hccomcs cloar-seciug and colel)i-ated ; 
yea who knows this thus. — 108. 

M ADH V A’S COM M ENT A R Y. 

In the last khaiuia it was mentioned tliat t he Supreme Brahman is in the Heart ami is 
called Ilridaya, the all-luminous in the town called the Heart. Now will he d(\seribed 
the greatness of meditating on the various gate-keepers of this city of the Heart where 
the Lord dwells. In the Upani.sad text are mentioned five gates thus: the east gnt(* 
which is prana, which is the eye ; the soutliern gate, which is A^yana, which is tlie t^ar • t he 
western gate, which is Apaiia, wliicli is the speech ; the northern gap', which is Samana 
which is the mind (manas) ; the upper gate, which is Udana, which is AViyu. Prlma facie 
it would appear as if Prana, Apana, &c., eye, ear, &c., the sun, moon, &c., the cast gate, the 
Avest gate, &c., were identical, that is to say the cast gate Avas identical Avith Prana, eye, 
and the sun and so on. The Commentator removes this misconception by an extract from 
the Sat-Tattva. 

The wanlon of the front gate of Hari is tlie presiding deity 
(abhimaui) of the lireath of (prana) respiration, of the eye, and is called 
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also tlie sun, tlie presiding deity of energy and health. The warden 
of the south is the Moon, tlie Vyana, the presiding deity of ear : the deity 
of fame and beauty. The warden of the west is the presiding deity 
of the speech, tlie ApAna, the fire, the intellectual energy, the deity of 
food. The warden of the north is Indra, the presiding deity of the 
Samaiia and Manas, of gloiy and lordly power always. 

The gate-keeper of the zenith (or the central gate) is the Chief 
Vayu itself, the (presiding deity of) Tdcajia. lie is called akaiiia because 
of his all-knowing (a =all ; k.‘isa=to illumine, to know.) He is called 
Udaiia because of his being high (unnati=high). He is called Ojas because 
of his powerfulness (urji(a=: powerful). Tie is called Mahah because he is 
full. These fivn^ Persons are known as t!io gate-keepers or serv^ants of the 
Supreme Brahman. They are the constant gate-keepers in the Heart 
and also in the world of Visnu. They are the Inner Guards of the Vai- 
kuntha as daya, Vijaya, itc., are the Outer-Guards of the Visnu Loka. 

Notr.--Tr.tIio t ruti, it is said that, he who meditates on PrjTna gate-keeper becomes 
Tojasvi and Annada, on Yyana hriman and Yasasvi, on ApsTna Brahniavarchasvi and 
^niiada, on Samana ICiptimrin and Pustiman, on Udana Ojasvi and Mahasvan. Primo facie 
it would appear that the person meditating becomes equal in these attributes with the 
objects of meditation. Tlie Commentator shows tliat the worshipper gets a portion of the 
attributes of these gate-keepers. 

Ih' wIk) meditates ou these gets even a shaie in a portion of the 
attrilmles belonging to these (gate-keepers): and also attains the Visnu 
world, and gets good oOsprings. 

Note. -TUo phrase (,rip;idasy;imri(,am divi has been explained in the sense that the 
three forms Narayana, &c„ exist in the Dyn -namely in the tivotadvipa, Anantasana and 
Vailiuntlia. Those very three forms are now spoken of in tlie seventh mantra of tliis 
Khaiuia as existing “((hone Oyu.” The Dyu there has a difforont meaning from the dyu 
here. Tlio phrase ‘ above dyu ’ docs not mean a world above Iho VaikuTitha or Anautasana 
or tlie .Svetadvipa, but above dyu iu its lower souse. 

Ill fact the three forms of the Lord in those three worlds are identical with the form 
of the Lord in the Heart— the Citadel with five gates. 

I'lie Lord Visnu tlweliiiig iu Vaikuiifclia and residing above the seven 
worlds is indeed the same who is in all tlie worlds, and is also in the 
highest and best world of Brahma called Viflva. He is in the non-inferior 
worlds as well. He one alone resides in all souls (Purusas). And that 
Visnu is iu Pr.iua (vital force), and Prana is in'.'Vgni (vital heat). This vital 
heat (agni) is felt on touching a living being. This is one way of seeing 
Visnu, namely through the vital heat which is the effect of vital energy in 
which dwells the Lord. This Prana is constantly singing out the praise 
of that Viijnu, and this is what the wise hears always as existing in his 
two ears and gets divine sight : and gets Miikti through such meditation. 
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(The wise only see the Inner Light through divine eyes and hear 
the Inner Music tlirough divine audition. Ordinary people neither see this 
Light nor hear this music. This is the result of meditation on the vital 
heat and vital sound. Tlie vital heat and sound are no doubt physical 
things, but meditation on them leads to the vision of the Divine Light 
and the liearing of the Divine Music. This last is a well-known method 
of Yoga, called tlie ^abda Yoga and is very popular now-a-days, among 
the sect called the Sat Sangis or Radlia Svamis). 

The Lord should be meditated thus as if He was perceptible and 
audible, because by suclx meditation one getting Release, sees and liears 
the Lord through divine sight and divine hearing. Thus it is in the 
Sat-Tattva. 

Note.— In Mantra 2 the word Ya^as ‘ fame ' is used, and in Mantra 4 the word 
Kirti or ‘ renown ’ is emplo 3 ’^ed. The commentator now shows tho difference between 
these two. 

In the ^abda Nirnaya it is said that Yaj^as means that which goes, 
(ya) to different directions — fame in distant places ; a pervasive attribnte ; 
wliilo kirti is a visible monument of one’s greatness. 

(Thus the Pj^ramids are the Kirti of the Pharoahs. The idea of something material 
and perceptible is to be found in tho word Kirti, while Yasas has no such idea, as 
Arjuna is famous as a warrior.) 

The phrase Sarvatah Pristliesu of mantra 7 literally on the hacks 
of all, means in places which arc tho highest, namely in the Vaikuntlia, 
the Ksira Sagara (the Ocean of Milk), and the Anantasana &c. 

The phrase Vii^vatah rristhesu of the same mantra means “ in 
higher places than even tlie Brahma- Loka.” 

The word Anuttarna means that from vdiich thei’e is nothing better, 
beyond which there are no superior worlds. The word IJttama means 
which is itself in every respect high and the best. 

Says an objector : — ^The Vaikuntlia Loka alono is tho highest of all worlds, why do 
you include the Ksira Sagara and the Anantasana which are parts of the Prikpitic plane ? 
To this the Commentator replies : 

The Anantasana is the highest of the Prithivi (physical) Lokas, 
and consequently with respect to the earth it is the highest or Sarvatah 
Pristliesu. With regard to the Intermediate worlds (the astral) the ^veta- 
Dvtpa is the highest, and so, that also is called the highest or Saiwatah 
Pfisthesu: and Hari dwelling there is said to be dwelling in the liighest 
world (for it is the highest world of the Intermediate plane). Among all 
the heavenly (Deva) worlds, the Vaikuntlia is said to be the highest. So 
the Lord in Vaikuntlia is also rightly said to he dwelling in the highest 
place : for amopg the heavens the Vajkiintha is the highest, 
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Says an objector : —The phrase Atha yad atah pare divah (Mantra 7) has been 
explained as beyond the heaven.” If the Lord is in the highest heaven Vaikuntha, how 
can He be said to be beyond the heaven ? To this the Commentator replies. 

Tlie Great Meru is said to be ‘ heaven ’ with regard to the Earth. 
The Anantasana is heyond this Great Mem (tlie Land of tlie Earth 
Devas — the heaven on Eartli) : and thus the Lord in Anantnsana is beyond 
lieaven {i.e., beyond the Eartld^?^ Paradise.) The Solar Orb is the heaven 
of the intermediate Plane or) Akaj^a (or the Astral Plane). Tlie t^veta- 
Dvipa is \)eyond this heaven and so the Lord in ^vetadvipa is heyond the 
Astral lieaven. Tlie Indra Loka is the heav'cn of the Dyu plane (Leva 
plane). Tlie Vaikuntha is heyond the Indra Loka, and so the Lord in 
Vaikuntha is heyond this heaven also. It is in this sense that the phrase 
Divah ‘beyond the heaven’ is used. (The “ heaven ” there means the 
earthly, the astral and the celestial heavens). 

Admitted that Vaikuiitha is Yisvatah Prisiliesu, because it is beyond the Satya Loka 
or the Brahma’s world. But how can the Anantasana and the Svetadvipa bo said to be 
beyond the Brahma’s world, for you have explained the word visvatah as “ of Brahma.” 
These two worjds are not ])(‘youd Brahma’s world, though they are the highest regions of 
the physical and the Astral ? To this the Commentator answers : — 

With regard to the Earth, the Brahma’s world is in Meru. The 
Anantasana is beyond Meru and so it is beyond the Bi-alima’s world. 
With regard to the Intermediate Region, the Vaijayanta is the world of 
Brahma. Tlie S^vetadvipa is be}a)nd this ; and so it is beyond the Brah- 
ma’s world. With regard to tlie Dyu worlds, the Satya Loka is tlie world 
of Brahma ; and the Vaikuntha is beyond the Satya Loka and therefore 
beyond the Brahma’s world. In other words, like the “ heaven,” the 
Brahma’s world is also threefold. (Tlie Physical Brahmic world is in 
Meru, the Astral Bi-rdimic world is in Vaijayanta, and the Celestial 
Brahmic World is the Satyaloka). 

The Anantasana, the ^vetadvipa and the Vaikuntha being beyond 
the Meru, the Vaijayanta and the I^atyaloka respectively, they are said to 
be ‘‘ beyond the Brahma’s world,” — Vijivatah Pristhesu. Thus it is in the 
Sat Tattva. 

The words Ninadam iva and Nadathur iva of Mantra 8 have been explained by 
feahkara as “ a rumbling like that of a chariot ” and ‘‘ a bellowing like that of the bull.” 
The Commentator shows that these explanations have no authority. Ke quotes the 
authority of Sat Tattva for his explanation. 

So also : “ Ninada is the roar of the ocean and Nadathu is the sound 
of the thunder.” 

The word Chaksusya has been explained by Sankara as * conspicuous,’ while Madhva 
has explained it as “ obtaining of divine vision.” He now quotes the same authority of 
tho Sat Tattva for his oxplanatiou, 
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So also : — “ That which goes fya^ in tlie eye or Brahman (Chaksns) 
is called Chaksns}'a— Brahma-reaching, therefore “divine vision.” (Such 
a person sees Brahman, he gets Brahma-reaching gaze— Chak.sii.sya). 


Fourteenth Kiianda. 

Mantra i. 

^ asr a a s i iftft ifiRi lai 

am a;gicffiEt gw ^ 

^ n?n 

^I^Sarvani, Full, full of all perfect qualities. Khalu, verily. ip5i| 

Idam, this, so near within the heart, Brahma, the supreme Brahman (within 
the heart). rfH Tat, that. ‘STqTTjf Jalan, the mover (nniti) on water (jala). hi, 
thus. JtTFcT: ^clQtah, calmly, with the mind (buddhi) fixed on the Lord, with 
devotion, Upasita, let (one) meditate. Atha, now, next (after such 

meditation), Khalu, because. Kratu, knowledge, conviction resulting 

from meditation. Mayah, full of. 5^^: Purusah, the man, the adiiik^ri, 

the aspirant. Yath^kratuh, according to (one's) conviction (faith or 

belief), ariFPif Asmin, In this. Lokc, in the world. 515^: Purusah, the man. 

Bhavati, is. Tatha, so; Itah, from this (world or body), 

Pretyah, having gone out, died : in the state of mukti. vr^r% Bhavaii, becomes. 
He gets in the state of Release, the fruition according to the stage of his 
knowledge and faith. ^ Sa, he. Kratum, conviction, knowledge, faith 

in Visnu according to his capacity and knowledge, Kurvita, let him d<>. 

1 . This Brahman is indeed tlie Fnll. Let one meditate 
with devotion on Him as tlie Mover-on-the- water. (Such 
meditation leads to faith). Next beeanse a man is a creal.ure 
of faith, as is his faith in this life, so will lie his condition 
in the next after death. So let him generate full faith (in the 
Lord.)— 199. 

Mantra 2. 

StTORlfld «tT^: WI#R5q aHilH ll Ui r 

URII 


Manomayah, full of great i:itelligence, omniscient. PiAna 

jiarjra, full of power ; whose body is of power. Oinuiputent. »tf^; Bharapah, 
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whose form is light, luminous. Sat3^a saukalpah, whose will is ti ue, 

whose will is never frustrated; saukalpa means the mental modification that 
precedes an action, the volition. Ti ue resolve, Ak^sah, the full of wis- 
dom (kasa =*= wisdom). Atma, the doer, the agent of giving, &c. 

Sarva Kai ma, the cadauier of all actions, and thus all-acting Sarva 

kAmah, all-desii e'^, the objects of desire aie desiies. Sarva gandha, all- 
scents. Sarva rasah, all tastes. Saivarn, all Idam, this. 

Abhy-attah, all-1 eachmg, all-embiacing, all suppoiting. Av^ki, 

silent, who never opens his mouth but to bless or who does not talk uselessly. 

Anadaiafi. never ^urpri^cd ; fiec f i oni self-conceit, impartial. 

2. (The Ijonl is) (Imiiiscieiit, Omnipotent, Glorious, 
^Rosolutc3, All-wise, tlie Agent, the Orclainer, the Heart’s- 

desire, the most Svveel -scenting and Sweet-tasting, the 
Supporter of all this, the Silent Impartial Witness. — 200. 

M A NIK A 3. 

qq: Esah, this (Loidy % Me, my. Hridaye, in the heait. 

Anlar, within, the Inner, gsrnqr Atma the self. Aniyan, smaller than. 

iVt: Biiheh, a corn of nee. Va, or. Yavat, than a coin of barley. Va, or. 

Saisapat, than a mustaid seed. Va or. Syamakat, a canary 

seed. Syamaka-tandulat, than the kei nel of a canai y seed. Va, or. Esafc, this. 
Me, my : Atma, Self. Antar, wiiliin. Hridaye, the heart; Jyayan, greater. 

Prithivyab, than theeaith jyayan, gi eater than. Antaiiksat, 

the Intermediate region Jyayan, greater than. Divah, than the Heaven. 
Jyayan, gi eater. Ebhyah, than these; Lokebhyah, these worlds. 

3. This my Self withiii the heart is smaller than a 
corn of rice, smaller ihan a corn of barley, smaller than a 
mustard seed, smaller than a canary seed or the kernel of 
a canary seed. He also is my Self within the heart, greater 
thati the earth, greater than the intermediate region, greater 
than the Heaven, greater than all these worlds. — 201. 

Mantra 4. 

y’l+TH! 
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Jdrfe^: h^ii 

< 513^5 nviw 

Sarva-karma, cnjoyer of all works. Sarva-kamah, enjoyer of all desires. 
Sarva-gandhal), enjoyer of all sweet odours. Sarva-rasah, enjoyer of all 
sweet tastes. Sarvatn, all. Idani, this. Abhyattali, All-reacliing. Avaki, 
silent. AnSdarah, Impartial. lisah, this. Me, my. Atma, Self. Antar, within. 

Hridaye, the heart. qjTsr Etat, this, sjl Brahma, Brahman, (pru. Etam, Him. 
Itah, from this body. Fi etya, after dying or departing Abhisam- 

bhavita, I shall obtain, Asnii, I arn. 5^ Iti, thus, Yasya, whose. 

fUI^Syat, may have. Addha, faith, h Na, not. Vichikitsa, 

doubt. Asti, IS. Iti, thus. 5 Ha, verily, w Sma, a mere expletive. 

Aha, said. Sandilyah, Risi ^andilya. 

4. He is tlie Enjoyer of all works, all desires, all 
sweet odours, and all tastes. He embraces all this, and is 
the silent Impartial (witness). This my Self within the 
heart is that Brahman. (Let one meditate on Him, with 
this idea) when departing from this Itody I shall reach Him. 
He who has this faith (verily obtains Him,) there is no doubt 
in it. Thus said Sandilya, thus said Sandilya. — 302. 

M ADII WA'S COM.M ENTARY. 

In a former chapter it was shown that the Lord within tlio heart wa.s also the Lorrl 
pervading the entire universe. The same meditation is taught in the [iresent eliapter 
also. It shows that the Lord is )>oth minuter than the atom, and thus iiervaihbs the ,liva 
which is atomic, and he is greater than the whole cosmos. In fact the Lord within the 
heart is infinitely big also. 

In the vSad guna it is thus written: — The Lord Brahman is called 
id<im or “ this” because lie is the nearest of all. (He is inside all Jivas). 
He is called savmm also, because He possesses all iiifinilc qualities. That 
Brabnian is called Jalan also, because that Lord Visnn moves on the 
waters (jala= water ; ai)a=move.) (The Vedas declare that the Lord Visim 
moves on the waters ; as the Rig Veda). “ Anit avAtam &c. ” is the clear 
text of the Veda showing that the Lord hrcallics, in the watcre of cosmid 
matter, without air. In that infinite mass of surging matter. Brahman 
alone breathes; hence He is called Nai-ayana (the Mover on the waters'). 

(The whole Mantra means : -At the time of pralaya, that One tiupremo Lord 
breathed (anit Lc. worked easily) without air. There was no air, yet Ho breathed. He 
worked (swadhaya) easily, happily, not for the sake of getting happiness, but He was 
happy to work. There existed tlicn no one greater than Him. Tamas alone existed 
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then. In that time of Great Latency, Tamas namely jivas and root-matter alone co-existed 
with the Lord. This Tamas was in the form of apraketam or infinitely spread out, salilam 
or water. This covered all. The word Naraya»ia also means the same. See Mann. 
This chapter also teaches the meditation on the Lord in the heart. 

Thus let one calmly meditate. Because a man consists of thoughts, 
therefore he must have right thoughts. The word kratu means definite, 
certain knowledge, belief or faith, and nothing else. As is the faith 
of a man, so is the state of his life after death. His mukti is according 
to his kratu or conviction. It is therefore, necessary to have right kratus 
or convictions, so that there may be right state of mukti. The right 
kratu is the firm conviction in the Lord Visnu, the All-Full, and Greatest. 
As Visnu possesses infinite wisdom, He is called Manomaya or All- 
Intelligence. 

As His body is jiothing but strength, He is called Prana-^^arira “ Strong-bodied.'* 
As He ilumines all on all sides, He is called akasa (all-luminous) (A=:all, kasa=light). He 
is all odours, &c., as well as the Eternal Enjoyer of all odours &c., He who has such firm 
conviction in the Lord, verily reaches tho Highest Person. Thus it is in the Sad Guna. 

The words Sarva-gaiidha, &c., occur twice in this chapter. In the 
first passage it means that the Lord is all odours, &c., the nature of which 
is not like physical odours, &c., for the Lord is not physical ; but his 
nature is all-intelligence. The odours consist of mind stuff, and bliss 
stuff, chidananda-atmaka. In the second passage the words sarva-gandha, 
&c., mean that the Lord enjoys all odours, &c. 


Fifteenth Khanda. 


Mantra i. 







Antariksa-udaraJj, be in whose belly (udara) is contained the 
I whole Intermeditate (antariksa) region or the astral plane, Koiah, 

llreasure-chest : but it here means the Lord, because he is ka or all-joy ; and 
u4aor Will or the Bliss-and-Will. BhQmih, the earth, Budhnah, bottom, 
hhe sole of the feet. Bhflmi-budhna means he who has the earth as his foot- 
stool. Or the earth is under his feet. H Na' jlryati, does not decay, 

1^ grow old. The Lord has a body, but it never decays or grows old. 
Ibiiah, the quarters, f? Hi, verily, Asya, his. Srakiayalj, branches 

arms, hands ; that is, the four quarters are contained in his four arras. The 
prord sra](tayal^ is the nominative plural of srakti, but it is to be construed 
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here as locative plural^ sraktisu, e., in His arms. Similarly other words also 
in this verse which are in the nominative case are to be construed in the loca- 
tive. Dyauh, the heaven, Asya, His. Uttara-bilam, the 

upper aperture, the brahmarandlira. The cavity in the head, the seat of the 
soul, w* Sah, that, Esah, this. Kosah, the Joy- Will. q g>i pf: Vasu- 

dhanah, tlie receptacle (dhana, that in which anything is contained dhiyate) of 
the gods (Vasu=devas in general). Sarvain, tlie whole universe, fqq, Idam, 
this. ^ritam, refuged. 

1. The Lord Joy- Will has the Intermediate regions 
in His stomach ; the Earth under the soles of His feet ; and 
His body never grows old. The four quarters are contained 
within His four arms, the heavens in the cavity of His head. 
This Joy- Will is the receptacle of all the devas, and the 
whole universe is refuged in Him. — 203. 

Mantra 2, 

51^ Str^f HUT Tl# 

HW !T#f^r i^pRUTHHlf Hra'r H^UT: TT H 

firni HTu ^ iRii 

Tasya, His. irHl PrSchi, east, the upper right hand, Dik, 
the quarter, the hand. HPT JuhOr nama, is called juhO, the giver (juhoti, 
to give) or the eater ijuhoti, to eat) or the destroyer (juhoti, destroys the 
enemies by His chakra). TSTf’TPTT HR Saharnana nama, called sahamana. 
Manam means the Vedic knowledge, symbolised by the conch shell, saha means 
holding. HfgrjJT Daksipa, the lower right hand, Rajni, nama, called 

Rajnl. The club is so called because, it is red, or is refulgent with glory. 
spfHt I’ratichi, west, the upper left arm, as it contains the western quarter, it 
is called the west. grjHT HTH SubhOta nama, called SubhOta or exceedingly fsu) 
graceful (bhuti=kanti or grace). It means the lotus also. Udich!, the 

north, t. £., the lower left arm. As it holds the northern quarters it is called 
the north. The four hands of the Lord hold the four quarters, they also hold 
dharma or virtue, jnana or wisdom, vairagya or world-weariness, and ai^varya 
or lordliness. In fact the four ornaments, (the discus, the conch, the club, and 
the lotus), symbolise these four virtues also. They are the father of Vayu who 
possesses these four attributes. HTOT? Tasam, of these. HTf: Vayuh, the Christ, 
the lord Vayu. VatsaJj, the calf, the Child. Vayu is the child of these 
four arms of the Lord, and has dharma &c. That is, from the arm called JuhQ 
is born dharma, from Sahamana is born Jfiana, from RajftI is bornwair^ya ; 
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from Subhdta is born aisvarya. He who knows this gets the following reward. 

^ Sa, he. m Yab, who. Etani, this, Viyu possessing dharma &c. 

Evam, thus, qrj Vayum, Vayu. Dii^am vatsam, the child of the 

quarters, namely of the four arms of the Lord. The hands are called di^j be- 
cause they teacii (degana) virtue, wisdom, world^weariness, lordliness. 

Veda, knows. ^ Na, not. 5?^ Putra-rodam, the weeping as a son, being 
born as a child of some one, and as a little infant. Roditi, weeps, t. e.^ 

he is not reborn again, but gets mukti. Sah, that. Aham, 1. Etam, this, Evam, 
thus. Vayum, Vayu. Disiam vatsam, the child of the quarters, the immaculate 
born, Veda, knew, m Ma, not. Putra-rodam, the child’s cry, Rudam, I 
wept. This is the speech of the goddess Rama. 

2. His upper right arm is called the Destroyer (dis- 
cus) ; the lower right arm is called the Wisdom-accompanied 
(conch) ; the upper left arm is called the Effulgent (gada 
or club) ; the lower left arm is called the Very-graceful (lotus). 
Vayu is their child. He who knows thus Vayu to be the child 
of quarters, (is not reborn and) weeps not again as a child ; 
verily, I (Laksmi) knew Vayu to be thus the child of the 
quarters and have never wept again as a child of any 
one. — 204. 

Mantra 3. 

Aristam, imperishable, Ko^am, the Joy-Will, Pra- 

padye, I adore, I turn to, I take refuge, I have attained Him also* not through 
any merit of my own, but through his grace alone. ^5?Tr Amuna, through His 
grace; amuna is repeated thrice, to show that the grace is the chief cause in 
obtaining the Lord. Pranam, the Life, the Leader (praneta) the Savi- 

our. It is the name of Vasudeva. Bhah, the adorner, he who adorns us 
with wisdom. It is the name of Sankarsana. Bhuvah, the Life-giver, 
it is the name of Pradyumna. Prapadye, I have attained. Amuna, through His 
grace. ^ Svar, the bliss, the giver of joy and bliss, it is the name of 
Aniruddha. Prapadye, I have attained through his grace. 

3 . I adore the Imperishable Lord of joy and will, 
yea I have attained Him, merely through His grace, verily 
through His grace, through His grace. I adore the Lord 
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Praaa (Vasudeva), yea I have attained Him, through His 
grace, through His grace, through His grace. I adore the 
Lord Bhuh (Sahkarsanaj and have attained Him, through 
His grace, through His grace, through His grace. I adore 
and have attained the Lord Bhuvah (Fradyumna), through 
His grace, through His grace, through His grace. I adore 
and have attained the Lord Svar (Aniruddha), through His 
grace, through His grace, through His grace. — 205. 

Mantra 4. 

smj iTTurt w 

11811 

?nfAtha, now. 2?^ Yat, what, Avochani, I have said. STHSTfSl 

nam, Prana, the Lord called Vasudeva. Frapadye, I adore, lii, thus. 
Pranah, life and vai, verily. ^sr^Idam, this, Sarvam, all. Bhutam, full, ele- 
ment, the fountain of all incarnation, such as fish Sic. Yat, what. Idam, 
this, Kiipciia, whatever. ^ 'Fani, Him, Vasudeva, not different from His 
Avatara. ^ Eva, alone. Tat, that, s y ftfj fyqf Prapsyatha, you will obtain. 

4 . When I said “ I adore Prana ” I meant all that 
which is full is verily Prana alone, (and because it is so, 
therefore) worship (0 men) this Prana and you will obtain 
Him.— 206. 

Mantra 5. 

STRT 

Atha, now. Yat, what. Avocham, I said. BhQh Prapadye, I adore BhO, Iti, 
thus. Prithivim Prapadye, I adore the Lord called Prithivi, the great expanse. 
Antariksam Prapadye, I adore the Lord called Antariksa, the seer within. 
Divam Prapadye, I adore the Lord called Divam the sportful, Iti, thus. Evam, 
alone. Tat, that. Avocham, 1 said. 

5 . When I said “ I adore Bhu ” I meant I adore the 
Lord who is in the earth, who is in the intermediate region, 
who is in heaven. This alone is what I meant. — 207. 

Note Therefore you also adore the Lord who pervades the three worlds, who 
bears also the names of those worlds, and is called Sankar.sana. Prithivi when applied 
to the Lord means the Expanse. Antariksa similarly applied means ‘ the seer within/ 
"the Looker into the hearts of men. ” Dyu similarly means the Sportful One. thus 
worshipping Him you will get Him. 
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Mantra 6. 

wj wr ^ !PRi 

im IK II 

Atha, now. Yat, what. Avocham, 1 said. Bhuvah, Bhuva. Prapadye, I 
adore. Iti, thus. Agni, the eater. Prapadye, I adore, Vayum Prapadye. I adore 
Vayu. Adityam Prapadye, I adore Aditya. Iti, thus; Eva, alone. Tat, that. 
Avocham, 1 said. 

6. When I said “ I adore Bhuva ” what 1 said is I 
adore the Lord who is in the fire, air, and the sun, and who 
is designated as Agni, Vayu and Aditya- — 208. 

Note : — The words Agni, Vayu, Aditya are also the names of the Lord. Agni means he 
who eats or accepts all offerings, Vayu means he who blows (va — to blow) and who gives 
life (Ayus = life, va hay u = vayu, the Mover and Life-giver.) Aditya means the taker 
away of life. Worship the Lord Pradyumna in agni, vayu and aditya and you will get 
Him. 

Mantra 7. 

wj iivsii 

Atha, now. Yat, when, Avocham, I said. Svar, the Lord called Svar. 
Prapadye, I adore. Iti, tiius. Rig Vedam, the Lord pervading the Rig Veda, 
Prapadye, 1 adore Yajur Vedam, the Lord pervading the Yajur Veda. Prapadye, 

I adore. Sama Veda, the Lord pervading the Sama Veda. Prapadye, I adore. 
Iti, thus. Eva, alone. Avocham, 1 said. 

7 . When I said I adore Svar, what I said is, I adore 
the Lord pervading the Rig Veda, the Yajur Veda and the 
Sama Veda. Verily this is what I said. — 209. 

Note The w^ord Xlig means knowledge, and Veda means giver. H-ig Veda means the 
giver of knowledge. Yajus means sacrifice, Veda means teacher. He who teaches men, by 
His acts, how^ to sacrifice their petty selves for the higher good is Yajur Veda. Sama 
means equality, and Veda means teacher. Ho who teaches men the great lesson of 
equality is the Lord called Sama-Veda. Worship the Lord Aniruddha thus and you 
will reach Him. 

MADHWA^S COMMENTARY. 

In the last chapter it was mentioned that the Lord is greater than all the worlds. 
Lest one should think that He is indefinite like the space and has no organised body, the 
present chapter shows that He has an organised body, and is Infinite in spite of such body 
and his arms give birth to the mighty being like Vayu, and he should be meditated upon 
as possessing such a body, 
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It iiinst not be said that the Lord is really formless, and fignrcless, and a form is 
given or attributed to him merely for the sake of meditation alone. The Commentator 
proves by quoting an authority tliat the Lord has a real body, and not a metaphorical 
body. The first word that offers any diflieulty to the readers is the word kosa, which 
literally means a treasure chest. But it has not that meaning here, and so it is first 
taken up. 

The word ka means bliss ; and the word usa means wish or tvill. 
Visnu is called Kosa because his nature is joy and will. The interme- 
diate regions are contained in his belly, and the earth within the two 
soles of 1 is feet. The heaven is wdthin the cavity of his head, and the 
quarters are contained w'ithin his arms. This great Visnu is Undecaying. 
The Vasus are the hosts of devas, the Lord is the receptacle of all the devas, 
and therefore he is called Vasudhanam. fn Him is refuged the whole 
universe. His right upper arm contains the eastern quarters and is 
called Juhu, because it offers sacrifice (hu=to offer sacrifice) and because 
the Lord Kesiava eats with this hand (hu-to eat’. The lower right 
arm of the Lord contains the .soutliern quarters. It is called Sahamfna, 
because mana means that which is essentially knowledge, and safikha 
or conch is essentially a symbol of knowledge, and it is held in the 
lower left ai-m of the Lord. Or the hand is called juhu because it 
destroys the daityas with the discus held in it. (Hu-to kill). His 
upper left arm contains the western quarters. It is called raj ni because 
it holds the raji or the club or mace. The lower left arm of the Lord 
holds the northern quarters and as it holds the. lotus, it is the holder 
of the symltol of pro.spcrity, and hence it is called Subhuta or very 
prosperous. These arms are called diif, because they teach (di(f:n:to 
teach) viitue, Avistiom, world-weariness, and l-.>rdliuess. k'roin these arms 
is born the Gi-eat Vayu and therefore he is called the child of the diil or 
quartei s or teaching, krom the four arms of A'lsnu representing virtue 
wisdom, world-weariness and lordliness is born Ytiyu. He who knows 
this does not get rebirth, and consequently does not weep as the child 
of anybody. In other words lie transcends birth and death. But being 
released is eternally happy. Knowing Vayu the Son of God I have be- 
come emancipated from the pangs of rebirths. I have not wept again 
as the child of any one. 1 am undying and undecaying through the 
grace of God alone. Thus I am from beginningless time an eternal free. 
Thus said Rama of yore. I always adore the lord Visnu, the Undecaying, 
the Supreme bliss, the heart’s desire of all. I have attained this through 
His grace alone, and not through any power of my own. 1 always wor- 
.ghip Keifava as the Leader of all and called Prtea (pranetar= leader). Ail 
Bus appearance or avatara such as the Fish, &c., is the manifestation of 



ttl ADEYAYA, ItVI tEAEt>A, 1. 


237 


tlie Lord Hari. All tliis avat4ra is Vi;snu undoubtedly. Therefore wor- 
ship Visnu in all these forms of Fish &c., for every one of them is Visnu 
and nothing but Visnu. Adore Him 0 men ! thus said Laksini to all 
creatures. 

(The four words prana, bhdh, bhuvah, svar, mean Vasudeva, Saiikarsana, Pradyumna 
and Anirnddha. Similarly the words prithivi &c., are the names of the Lord here. This 
the Commentator now explains : 

Vasudeva is called prana because he leads (pranayeta) his devotees 
to release, Safikarsana is called Bhti because lie adorns (bhusayeta) tliem 
Avitli wisdom. He is called prithivi because he dwells in the earth and 
because he expands his self (pratha=expansion). He is called Antariksa 
because he is in the Intermediate regions, and because he looks into 
(iksan) the hearts (an tar) of all. The Lord is in heaven and so he is 
called dyu ; and because he is all-sporting (div = to play). Pradyumna is 
called Bhuvah because by creating he brings the world into existence 
(bhwavayeta). He is calleil Agni because as the Supreme he really eats 
everything that is offered in the fire. Fie is called Vayu, because he 
dwells within Vayu and because he moves (vati=blows) and he is 
the life (ayns, life) of this universe. He is called Aditya, because he 
resides within (he sun and because he withdraws (adadati, takes up) 
all life within Himself at the time of great latency. lie is called 
Svar, because he is the giver of the highest (su, highest) happiness ^var, 
happiness) and because he is the unrivalled giver of the highest happiness. 
He is called Rigveda, because he teaches (veda, to teach) wisdom 
(I'ik, knowledge). He is called Yajurveda, because he teaches self-sacri- 
fice (yajus = sacrifice) to all. He is called vSaniaveda, because he teaches 
equality isjbnan, equality) to all. Thus have I described the four-fold 
essence of Hari. So said Devi Indira, while praising the Supreme Hari 
as above. A female also is spoken of in the masculine gender, if she 
is as competent as a male person (therefore Laksmi is referred to by the 
masculine sa and not sd in tlie ii>ruti : sa ya etam evam vayum disfam vatsam 
veda and soham etam evam vayum diiam vatsam veda ma putra rodam 
rudam). 


Sixteenth Khanda. 

Mantra i. 

i<fW i smirr wra ^ ^ ii?ti 
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Purusal;i, the person competent to perform sacrifice. Vava, always, rever- 
entially. Yajnah, sacrifice. Let a man always meditate reverentially thus 
** I am the sacrifice in this worship of Visnu.’' I'asya, his. Y^ni, which. 
Chaturvinisati, twenty-four. Varsani, years. Tat, that. Pr^tatisavanam, morning 
libations. Chaturvinigati, twenty-four. Aksaralj, syllables. G^yatri, Gayatr!. 
Giyatrara, belonging to Gayatri, or in which the Gayatri metre is used. 
Pr^taJjsavanam, morning libations. Tat, that. Asya, his, of the man as sacrifice. 
Vasava^, the Devas called Vasus. Anvayattah, connected with, Lords of. Pranah, 
the senses. Vava, verily. Vasaval^, Vasus. Ete, these, Hai, indeed, verily. Idam, 
this. Sarvam, all. Vasayanti, make to abide. The Jivas abide in the bodies, so 
long as the Pranas abide therein. Therefore the pranas are called Vasus. 

1. Let a man meditate always : — “ I am sacrifice.” 
That which is the first twenty-four years of his life is the 
morning libation. The Gayatri has twenty-four sjdlables, 
the morning libation is offered with Gayatri hymns. Of 
this man-sacrifice the Vasus are the lords. The pranas are 
verily the Vasus, for all these Jivas abide in the bodies, so 
long as, the Pranas make them so to abide. — 210. 

Mantra 2. 

ft ^ 

srnjTRT f 

u ^ u 

lam, him. Chet, if. Etasmin, in this, in this early period of his life. 
Vayasi, in life. Kiriichit, anything. Upatapet, should give pain, through fever 
&c., should ail, Sa brfiyat, let him say. Prana! VasavaE! O! Pranas! O! 
Vasus ! O lords of the senses. Idam, this. Me, iny. Pratas savanam, morning 
oblation. Madhyandina savanam, to the mid-day libation, Anusantanuta, 
stretch on, extend, hi, thus. Ma, not. Aham, I. Pra^anam, between the 
Pranas. Vasunani, between the Vasus. Madhye, between. Yajnalj. the sacrifice, 
Vilopsiya, I may perish, be cut off. hi, thus, it shows the end of the prayer. Ut 
ha eva tataj^ eti=udeti eva ha tatafe. Tatah, from that, after such prayer, or 
after or from that ailment, &c. Udeti, rises up, recovers. Eva, indeed. Agada^j, 
diseaseless, healthy. Ha, verily. Bhavati, becomes. 

2, If any illness pain him in this period of his life, 
let him pray to the Vasus thus : — 0 ! Pr^as ! 0 ! Vasus ! 
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the light. Pa^yantah, (fully) seeing. Uttaram, the higher, w: 

Svah, the joy : Pa^yantah, seeing. Uttaram, the higher. Uttaram, the higher; 

Devam, the God. 3^^ Devatra, among the Gods. The God of gods. 
Stiryam, the Sun ; the Goal of the Wise (SOribhih prSpya). Aganmah, 

we have obtained Jyoti?. Light. 3^3^ Uttamam, the highest. 

8. We seeing fully the higher Light, the delightful 
higher Light, have come out of darkness. We have obtain- 
ed the Goal of the Wise, the God of gods, the Highest Light, 
called Ut, yea the Highest Light. (Rig Veda I. 50. 10). — 224. 

MADHVA’S COMMENTARY. 

iVote.~Man has been compared to a Sacrifice. In an ordinary sacrifice, there is 
Diksa or initiation— the performer has to fast and abstain from all worldly pleasures the 
day before— after initiation there is the ceremony of the Upasadas when the performer 
breaks the fast and takes food, then in ordinary Yajna there are music, singing of hymns 
and the recitation of Sacred Books (Stuta Sastra) ; then gift is made to the officiating 
priests (daksina). When Soma juice is going to be extracted in the actual sacrifice) 
the expression Sosyati “ will be extracted or will give birth” is used. Similarly when it 
has been extracted the word “asosta” “has been extra(5ted or has given birth” is used. 
Lastly when the sacrifice is completed, there is the finishing bath called the Avabhfitha. 
In the allegory of the Man as the Sacrifice, what things correspond to these various acts 
and expressions of an ordinary sacrifice? The present Khancla answers that. Madhva 
explains this Khan da by an extract from the Sat Tattva, 

It is thus in the Sat Tattva : — In the allegory of Man as Sacrifice, 
the Initiation (Diksa) corresponds to the state when he is hungry, thirsty 
and enjoys no pleasures. The Upasada is said to be the state when he 
eats, drinks and enjoys himself. The stuta ijastra (the chanting of hymns 
and reciting the scriptures) is wiien he amuses, feeds and is in union with 
another. The fee is the austerity, charity, the straightforwardness, kind- 
ness, the truthfulness. When his wife is enciente, people say sosyati “ she 
will give birth,” when a child is born, they say asosta, “she has given 
birth”: thus these correspond to the use of such expressions in the actual 
Yajna. The birth of a son is in fact the second birth of the man, his first 
birth being from his fathei’. Inasmuch as the son reproduces him, he is 
said to be his second birth. The final sacrificial bath corresponds to the' 
death of the Man which puts an end to the life — the sacrifice. 

When his death approaches, let the man thus meditate on the Lord, 
uttering these three sentences ; “ Thou art Imperishable,” “ Thou art 

Unchangeable, full of all perfect qualities which never change,” “ Thou 
art always more delightful than life itself.” Thus it is in tne Sat Tattva. 

(Mantra 7 explained) : The words consisting of ^TRr (from 

Him) and W (alone) mean “ from him alone,” “through His Grace alone.” 
^atnasya means “ of the Ancient,” “ of the Beginningless, the Eternal.” 
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“ Of the Lord.” Retasah means of the delightful — of Him whose form 
is delight.” The wise see the light of the Ancient delightful Lord. Vasara 
means “ He who delights by dwelling” — the joy-giving Dweller within. 

“ Beyond the heaven,” that is, in Vaikuntha : He who shines beyond 
the Heaven, in the Vaikuntha. Iddhyate means both shines,” and** is 
manifest in His highest glory.” It has already been mentioned before 
that the Vaikuntha is beyond the Dyu Loka or the Heaven world. See 
atha yad atah parah &c. (Chhiindogya Up. III. 13-7). This Rik verse 
is not applicable to the Sun ; fo]* the Solar orb is not “ beyond the 
Heaven.” 

Note, — Prof. Max. Muller iu his note on this verse says that it originally applied to the 
Sun. It is taken from a hymn addressed to Indra, “ who after conquering the dark clouds 
brings back the light of Ihe sun. When he does that, then the people see again, as the poet 
says, the daily (vasaram) light of the old seed (pratnasya retasah) from Avhich the sun 
rises, which is lighted in heaven.” He translates parah yat iddhyate diva by ‘which 
(yat) is lighted (iddhyate) in heaven (parah diva).” But parah divah cannot mean “in 
heaven,” but “ beyond heaven ” ; for the word parah nowhere means in. From the most 
ancient times this verse has been taken to apply to the Supreme Light : and not the Solar 
orb. 

Verse 8. This verse should be thus construed : Uttaram Jyotih 
Paiyanta^ Svar, (Anauda Rupam) Pari Pa^yaiitah Vayam Tamasah 
Udaganmah— “ Seeing the higher light (or rising light), seeing fully 
this delightful (light) we have come out of darkness.” This Uttaram 
Jyotih— the higher Light — is itself the light of joy, it is the Svar. The 
repetition (Uttaram Jyotih Pasyantah, and Svar Pasyantah Uttaram) is 
explanatory, showing that the Light referred to is not the physical light, 
but svar or joy. 

]Vofc.—The Commentator now gives another explanation of this mantra. He first 
took “ Ut,” as a participle or adverb qualifying the verb aganmah. Now he takes it as a 
substantive. Ut is a substantive also meaning the Lord, the Most High. 

The verse also means : “ We have learnt from Darkness the existence 
of this Highest Light called Ut the Most High.” 

Agaiimah=we have learnt. The Darkness is the Revealer of this Light. It is the 
name of Durga. She is the Teacher of Divine wisdom. See Kena Upanifad where UmA 
teaches Indra. 

(See Chhandogya I. 6, 7 where it is distinctly said that Ut is the 
name of the Lord the most High.) 

The phrase devatra devam — the dem par excellence — the God of 
gods, among Devas the Deva. The Lord is called Shrya, because He is 
the goal of the Shris or Wise, of the Mukta Jivas. 

These two ^tik verses have been explained in the KarAyanlya also 
In th^ same way. Thus it says “ The seer of this Kik naeant this : The 
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joy-giving (retasa=rati rtipam) Highest Light of the Beginningless, (prat- 
iiasya = anadeh) Lord KesJava, the Wise see throngli His grace in their 
heart. This Light is called Vasara “ the joy-giving Dweller,’^ because by 
dwelling in the heart it gives all joy. He shines as all-full, always in 
Vaikuntha which is beyond the hea\^en. We have fully seen this Light 
called Ut, having come out of darkness. He is Light, Bliss and Existence 
the HIGHEST of the HiariEsT among the highest. He is the God of gods, 
indeed the goal of the Wise (Sari) the Highest Path. Him called Vasudeva 
have we attained.” This is what the seer of these two Riks meant. 
Thus it is in the Narayaniya. 

Note.— If this quotation from the Narayaniya is a genuine one, then Madhva simply 
follows the old traditional Vaisnava interpretation of these two Hiks. The three words 
Utta-ram, Uttaram and Uttam im mean, according to the Narayaniya Uttamottamasdttamam 
—the Highest among the highest of the highest. 


Eighteenth Khanda. 

Mantra 1. 

TRt iRlt 51^^- 

Manas, the Mind. The Lord called the Manas, because He is (he 
Thinker, and because He is in the minds of all— His abode is the Mind, The 
Lord Nardyana. ap Brahma, the Brahman. Up^sita, let him medi- 
tate. Iti adhyatmam this is the subjective: the psychological, the 

microcosmic. The meditation in which the Lord is worshipped in the Body, 
Atha, next. Adnidaivatam, macrocosmic. The meditation on 

the Lord as indwelling in the cosmic agencies called Devas. Ak^^ah, 

the Akasa, the AlMuminous, the All-illumining. A=all, ka^a=to illumine. 
The Lord dwelling in the Deva called Aka^a. argi ^ Brahma iti, the Brahman, 
thus. Next is taught that the macrocosmic meditation is higher than the 
microcosmic, because the aka^a includes the manas. Therefore the aka^a 
meditation is meditation of the both microcosmic and macrocosmic. 
Ubhayarn, both. Adistarn, taught, Bhavali, becomes. Adhyat- 

mara cha adhidaivatam cha, the microcosmic and the macrocosmic. 

1. Let one meditate on the Brahman as (dwelling 
in the Mind and called) Mind ; this is microcosmic medi- 
tation. Next the macrocosmic — (let one meditate on) 
Brahman as (dwelling in Akasa and called) Akasa the All- 
illumining. By this latter both meditations have been 
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taught — the microcosmic and the macrocosmic (because the 
akSsa includes the manas). — 225. 

Mantra 2. 

^ smi 

qr? I fe : vu%k : 

far: qR ^ u u 

Tat, that, the Microcosmic Lord Etat, this, the Macrocosmic Lord. 

Chatuspat, four footed, having four aspects called V^sudeva, &c. 

Brahma, the Brahman, qr^: Vak padah, the speech is one foot. The 

aspect called Vasudeva dwellin in speech function of the mind, and called 
also therefore Vak or speech. Pt anah Padah, the Prana is one foot. 

The aspect called Sankarsana dwelling in the Pr^na function of the mind, and 
called also Pr^na— the best (pra) leader (netri). qpt: Chaksuh Padab, the 

eye is one foot. The aspect called Pradyumna dwelling in the eye, and called 
also the chaksu the Seer (^chaksa = to see, to observe). qr^: Srotram padah, 

the ear is one foot. I'he aspect called Aniruddha dwelling in the ear, and 
called also the ^rotra, the Hearer. Iti adhyMmam, thus the micro- 
cosmic. Atha Adhidaivatam, next the macrocosmic. Agnih, 

P^dah, the fire is one foot. The aspect called Vasudeva dwelling in ftre, and 
called Agni, because He is the Leader (na) of all organs (auga). Vayuh 
P^dah, the V^yu is one hjot. The aspect called Sankarsana dwelling in the 
air and called Vayu, because He is the essence of wisdom (qf) and Life 
Va-f ayuh=vayuh Wisdom-Life, qrrfeq* Adityah. Padah, the sun is one foot. 
The aspect called Pradyumna, dwelling in the sun, and called Aditya, because 
He takes up (adana) all things. RnO’- Di^ah, Mie directions are one foot. 1 he 
aspect of the Lord called .Anirudiha, dwelling in the quarters and called also 
Dig because He is the director of all (degana=dii ecting, teaching). He 
teaches the law of duty and tlie highest wisdom. I'he knowledge of the 
macrocosmic feet is higher than the knowledge of the microcosmic feet ; lienee 
the ^ruti says.— 

Ubhayarn eva adistam bhavati adhyatmam cha adhidaivatam ciia — both 
become taught, the microcosmic and the macrocosmic (when the latter is 
known, for it includes the former). 

2 . The Brahman who is both that and this (the mi- 
crocosmic and macrocosmic) has four feet, (Vasudeva the 
Lord of) speech is one foot, (Sankarsana the Lord of) breath 
is one foot, (Pradyumna the Lord of) the eye is one 
foot, and (Aniruddha the Lord of) the ear is one foot — so 
much the microcosmic. Then the macrocosmic. (Vasudeva 
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dwelling in) Fire is one foot, (Saiikarsana dwelling in) Air is 
one foot, (Pradyumna dwelling in the) Sun is one foot, (Ani- 
ruddha dwelling in) the Directions is one foot. Thus both 
the microcosinic and macrocosmic worship become taught 
(by the worship of the latter alone). — 226. 

Note , — If these words Vak, &e., be taken as tlie names of the Lord, then the verse 
should be translated thus : — 

This double aspeoted Brahman has four feet. The Revealer is one foot, the Leader 
is one foot, the Seer is one foot, the Heaven is one foot. This is microcosmie. Next the 
macrocosmic. The Ruler of the organs is one foot, the Wisdom-Life is one foot, the Taker- 
up-of-all is one foot, the Teacher is one foot. Thus both become taught or known, the 
microcosmie and the macrocosmic (when the macrocosmic meditation is done). 

The next mantras describe in detail the fact how the macrocosmic includes the 
microcosmie and what are the correspondences. 

Mantra 3. 

n# ^ IM II 

Vak, the speech. The Lord called Vak. q-q' Eva, iudeed. 
Brahmanah, of the Brahman, Chaturthah, padah, the fourth fool. 

Sah, that (is the foot which is in fire also), Agnina, with fire, with the 

Lord called Agni. Jyotisa, with the light, with the Luminous, with 

Vdsudeva. Bhati, shines. Cha. and. ^TTHT lapati, heats. The word 

“sinners” is understood here. Fhe Lord illumines (bhati) the intellect of the 
good, and burns (tapati) the sins of the wicked. He who knows this two-fold 
activity of the Lord gets the following reward, Bhati, shines. Cha, and. 

Tapati, burns away (his ignorance). Kirtya, through celebrity, 

through wisdom, Yasasa, through fame, through delight. These qualify 

the word Brahma-varchasa. Brahma -varchasena, through Brahmic 

power, the glory of countenance. Madhva explains this word differently. Var- 
chasa is a compound word; var = choosing (the Lord), reaching the Lord; 
cha=chayita, manifestation of the salvation. Ihe whole word Brahma-Var- 
chasa would thus mean, the attainment of the Lord and the getting of salva- 
tion (Release) ai: Yah, who, q4 Evam, thus, Veda, knows or worships. 

3 . Speech which is the fourth foot of Brahman is in- 
deed (the Agni). With Agni and with Light, He shines 
and he burns. He who meditates on Him thus also shines 
and burns, and attains the Lord Brahman and gets Release 
consisting of Wisdom and Joy. — 227. 
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Note.— The fourth foot of Brahman, called Speech V4sudeva is indeed in the Agni 
also. As Agni (Fire) He burns (the sins of the Wicked), as Light He shines and illu- 
mines (the intellect of the Good). He who worships thus, attains and gets Release, which 
is Wisdom and Joy; and thus he shines, and burns (away his ignorance). 

Note.— The words in the remaining verses are the same, except that Pr&na is identi- 
fied with Vayu ; chaksuh has its correspondence with the Sun, the Ear with the Quarters. 
The Lord dwelling in these functions of the Mind is the same Lord who is in the external 
activities of the cosmos. The meaning of the words is therefore not repeated. 

Mantra 4. 

!rr»!r 'tt?: 

^ n « II 

4. Breath which is the fourth foot of Brahman is in- 
deed the Vayu. With Vayu and with Light He shines and 
He burns. He who meditates on Him thus, also shines and 
burns (away his ignorance) and attains Brahman and gets 
Release which is Joy and Wisdom Eternal. — 228. 

Mantra 5. 

<r4)frim 

^ II 11 

5. The Eye which is the fourth foot of Brahman is 
indeed the Aditya. With Aditya and with Light He shines 
and He burns. He who meditates on Him thus, also shines 
and burns (away his ignorance) and attains Brahman and 
gets Release which is Wisdom and Joy Eternal. — 229. 

Mantra s* 

'll?: H wfii 

a;? ^ II i II 

wng: II II 

6. The Ear which is the fourth foot of Brahman is 
indeed the Quarters. With the Quarters and with Light 
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He shines and He burns. He who meditates on Him thus, 
also shines and burns (away his ignorance, &c.), and attain- 
ing Brahman gets Release which is Wisdom and Joy Eter- 
nal — yea Wisdom and Joy Eternal. — 230. 

MADHWA’S COMMENTARY. 

Note,—li\ the last Khauila was taught the secret of attaining long life and warding 
off disease. This Khanda teaches that having obtained full term of life, one should employ 
it usefully in worshipping the Lord in His two aspects, the In-dwelling Spirit in man, and 
the Oversoul of the Universe. It is by such worship that mukti and happiness is attained. 
The words nianas, &c., used in this Khanda do not mean the human mind, &c., but they are 
the names of the Lord. Madhva proves it by quoting the same authority. 

The God (Deva) who abides in Mind (Manas) is indeed the Lord 
Nar&yana himself directly. He is called Manas, because He is the Thinker 
(or the Thinking Principle. Or because He is the object of thinking or 
meditation of all). He is called Akaiia because He illumines (Kaj^a) 
everything fully (a = completely). He dwells in the (Devas of) speech and 
the rest, and in the (Devas of; fire and the rest, under His (four) aspects 
of Vdsudeva, &c., (Sankarsana, Pradyumna and Aniruddha). Dwelling 
in these, He alone is verily designated by these names of Vak (speech), 
Agni (Fire), &c. Along with (the Deva of) Fire and dwelling in Him, 
this Lord God (liia) verily shines, and He it is who burns (the ignorance 
of) the wicked. 

He who knows this Lord of Lords (TsejJa) thus, gets yasas which 
consits of knowledge and happiness, and Kirti or celebrity and after 
attaining Brahman, he becomes one of the Elects (or the Perfects, vara) ; 
and gets Release also. Thus he (too) shines out and burns up his own 
ignorance, &c., (as the Lord shines and burns up the ignorance of the 
wicked). Thus it is said in the same work. 

iVotc.— The word Brahma varchasa has been a stumbling block to scholars. Max- 
mtiller translates it as the glory of countenance. Madhva breaks it up into three words— 
(1) Brahma or God Visnu, (2) vara = election, attainment, (3) chas = getting mukti. The whole 
would thus mean reaching God, becoming an Elect, and getting Mukti. Every one reaches 
Brahman in deep sleep, and may be said to be a Brahmavara or Brahma-attained. But 
there he is not conscious of it, and it is not the state of Mukti. Vara moreover is taken 
in two senses : reaching (Brahman), and secondly elected (by Brahman b In the second 
meaning the deep sleeper cannot be said a Brahmavara. But a deep sleeper can never be 
a Bcahmavarchas or one whe is consciously in Brahman and has got release. Brahma- 
varchas therefore means one who has attained the perfection of his own form (svarffpa) 
by the mere grace or election by the Lord Visiiu. This doctrine of election is perhaps 
not peculiar to Madhva. 
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Nineteenth Khanda 

Mantra i. 

gsTTf^: Aditvah, the Sun. 1 lie Lord dwelling in the sun and called 
Aditya, Because he takes up (adana) every thing, withdraws them into him 
self in the Pralaya or the great latency, he is called Aditya. siiT Brahma, the 
Supreme Brahman. ff% hi, thus. AdesSah, teaching. I'his is the teach- 

ing, “ meditate on the Lord who is called Aditya and who dwells in the sun.” 

Tasya, his, of the Lord inside the sun. ^ Upa, l eason, for the sake of 
showing his fitness as an object of meditation (upasana). gq n S^ FT ^ Vyakhyanam, 
explanation. Ihe Lord may be worshipped everywhere, why particulaily in 
the sun? Because by such meditation one can attain the knowledge of all 
the Vedas (the Laws of nature), if one wishes to learn all the laws of nature 
he should meditate on the Lord as Aditya. I he word “ sristeh=o/ 
is to be supplied to complete the sentence. The explanation of 0/ creation also 
will be given in this Khanda. I'he latter part of the verse shows what 
is the Primal cause of creation, Asat, Non-Being. Phe Un-known. Vsad= 
to know ; asad=:not-known. The Great Un-known. The Lord is not known by 
the ignorant and therefore He is called the Un-known Eva, alone, Idam, 
of this (world). ^ Agre, in the beginning, in the state of Latency or Pralaya. 

Asit, was. Tat, that (Un-known Brahman). ^ Sat, Being, the Known 
(by the wise, as Vasudeva). ^ hat, that, the Foim called Vasudeva. 

Sam abhavat, united with (Maya). Maya also existed in that great latency. ^ 
Tat, from that (union). ^ A, up to. Andam, the (cosmic) Egg : beginning 

from Brahma called the Pum or the First Male, the tattvas like rnahat, &c., up 
to the organised cosmos called the Egg. Niravartata, were produced, 

not only up to the Egg were produced, but the Egg also was produced, Tat, 
that (Egg). Samvatsarasya, for (the period of) one year, iflwf Matram, 

period, the length of time, the measure as given in other works, Aiiayata, 

lay, remained dormant, did not bieak up. Tat=:?f5f: Tatah, after that (period 
of one year). Nirabhidyata, broke open. It was not actual breaking 

open, for the cosmic Egg still exists as an entire whole, but its contents divided 
themselves into two parts, the Upper and the Lower, like the two halves of an 
egg. % Te, these two (halves). Anda-KapAle, the shells if the egg. 

silver. Cha, and. Suvarnam, gold. Cha, and. Abhava* 

tarn, became. 

1. This is the teaching “ let one meditate upon the 
Lord dwelling in the Sun as the Supreme Brahman.” (There 
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period. Let me, the sacrifice he not cut off while you Pranas 
and Vasus are reigning. Then he recovers from his illness, 
he recovers from his illness, and becomes free from disease. 
— 211 . 

^ Mantra 3. 

W strut wt^ ^ II \ II 

/\tha, now, Yah, which. Chatui^-chatvaririisat, forty-four. Varsani, years. 
Tad, tliat. M^dhyandinain savanam, mid-day libation. Chatus-chatvaririisat, 
forty-four. Aksara, syllables. Fristup, the Tristup metre. Traistubham, 
offered with Tristup hymns. Madhyandinam savanam, the mid-day libation. 
Tad asya, that of it. Rudra, the Rudras. Anvayatta, connected with, lords 
of. Pra?iah va^/a rudrah, the Pranas are verily the Rudras. Ete hi idam sarvam, 
these pranas verily all this. Rodayanti, make them cry, cause them to cry. 

3. The next forty-four years are the midday libation. 
The Tristup has forty-four syllables, and the midday liba- 
tion is offered with Tristup hymns. The Rudras are the 
lords of this (period of the life of the consecrated man). The 
Pranas are the Rudras, for they make all this to cry when 
they leave the human body. — 212. 

Mantra 4. 

^ ^mirrinT w fT 

II ^11 

Tam, him. Chet, it. Etasmin, in this. Vayasi, period of life. Kiiiichit, 
'any disease. Upatapct, should cause feverishness. Sa, he. BrOyat, may say. 
/Should pray. Pranas, O Pranas ! Rudras, O Rudras. Idam, this. Me, My. 
Madhyandinam savanam, the midday libation. I ritiyam, the third, i. e. the 
evening. Savanam, libation. Anusantanuta, extend, join with. Iti, thus. Ma, 
not. Aham, I. Prananam, between the Praijas, Rudranani, between the 
Rudras. Madhye, between. Yajnah, 1 as the sacrifice. Vilopsiya, may be cut 
off. Iti, thus. Ut ha eva, up, verily, indeed. Tatah, from that bed of sickness, 
or from the effect of that prayer. Eti, rises. Agadah, free from disease. 
Ha, verily. Bhavati, becomes. 


10 



240 GEffANDOOYA-UPANlSAb. 

4. If any illness pain him in this period of his life, 
let him pray to the Rudras thus : — 0 ! Pranas ! 0 ! Rudras ! 
unite this my midday period of life with the evening period. 
Let me the Sacrifice he not cut off, while you Pranas and 
Rudras are reigning. Then he recovers from that illness. 
And becomes free from disease. — 213. 

Mantra 5. 

snwr 11 vt (i 

Asta-chatvarimsat, forty-eight. Tritiyasavanam, the third libation, the 
evening libation^ Jagati, the metre called Jagati. Jagatam, offered with 
Jagati hymns. Adityas, the Adityas. He who makes known (adadati = to make 
known objects) is called an Aditya. Adadate, takes up, makes manifest, makes 
known. The rest of the words are the same as in mantras i and 3. 

5 . The next forty-eight years are the evening liba- 
tion. The Jagati has forty-eight syllables, the third libation 
is offered Avith Jagati hymns. The Adityas are the lords of 
this period of life. The Pranas are the Adityas, for they 
manifest (or take up) all this. — 214. 

Mantra 6. 

^ ^ u i u 

Ayus, the life period. Auusantaiiuta, extend to its full length. The 
re&t the same as in mantras 2 and 4 , except that Adityas are substituted 
for Vasus &c. 

6. If any illness pain him in this period of his life, 
let him pray to the Adityas thus : — 0 ! Pranas ! 0 ! Adityas ! 
stretch this my evening period of life to its full length. 
Let me the Sacrifice be not cut off, while ye Pranas and Adi- 
tyas are reigning. Then he recovers from his illness and 
becomes free from disease. — 215. 
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Note . — But did any one ever attain by such prayers and meditation to health and 110 
years of age ? Or is this a mere fancy ? The Sruti answers this by quoting the case of 
the sage Mahidasa. 

Mantra 7. 

?5rf # 5 # q n vs H 

II II 

Etad, this, t\ e. med'taiion that one’s whole life is a sacrifice, and consecra- 
ted to God. Ha sma, mere expletives. Vai, indeed, l ad vidvan, the knower 

A 

of this Puriisa-sacrifice, this meditation. Aha, said (addressing a disease). The 
sma may be joined with aha as aha sma. Mahidasa Aitareyah, the sage 
Mahidasa son of Itara. Sa, that, certainly. Kim, why. Me, my. Etad, this 
(body). Upatapasi, afflictest thou, heatest thou, givest pain. Yah, who, Aham, 
I. Anena, ’=>y this (disease or pain). Na, not. Presyami, I shall die. Iti, 
thus. Sa, he. Ha, verily, ^odasam, sixteen. Varsa, years, ^atam, hundred. 
Ajivat, he lived. Sa, he, he also. Sodasam varsa satarn, 116 years. Jivati, lives. 
Yah, who. Evam, thus. Veda, knows, meditates thus. 

7. Mahidasa the son of Itara, who knew this medita- 
tion, thus addressed a disease Why vainly troublest thou 
me, as I shall not die by thee ?’ He lived a hundred and 
sixteen years. He too who knows this, lives on to a hundred 
and sixteen years. — 216. 

MADHVA’S COMMENTARY. 

Meditations are many and life is short, subject to ailments. The present chapter 
teaches how to prolong life and ward off diseases, it takes the whole life of man as a sacri- 
fice ; and as an ordinary sacrifice is divided into three periods, morning, mid-day and 
evening, so the life of man is divided into three periods youth, manhood, and old age, 
consisting of twenty-four, forty-four, and forty-eight years respectively, in all 116 years. 

Let a man always meditate with reverence and love thinking ‘‘ I am 
the sacrificed in this worship of the Lord.” The 116 years of man’s life 
is divided into three sacrificial periods. The first twenty-four years of 
his life is the morning libation. If he falls ill during this period, he 
should pray to the Vasus and ward off disease. The middle 44 years, 
are said to be the midday oblation, wherein he must worship the Rudras 
to ward off all disease and death. The last 48 years of his life are the 
evening libation, in which he should pray to the Adityas when ill, and 
thus ward off disease and death. Thus it is written in the Sarva-Yajna. 
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(The word Mahidasa occurs in this chapter, and is an ambiguous 
word. There was an avatara of the Lord called Mahidasa, just as an 
avat&ra was called Krisna. Now curiously enough, both these names 
occur in this Upani^ad. Mahidasa in this chapter, and Kpsna Devaki-putra 
in the next chapter. These howev^er dr) not refer to the avataras, but to 
different persons.) 

The Mahidasa is a different person and so also is the Krisna of the 
next chapter. The Mahidasa here is an Aitareya, and Krisna Devki-putra 
is not the avatara ^ri Krisna. Similarly the Kapila mentioned in this 
Upanisad is different from the avatara of tliat name. 

Says an objector “ Bat this is rather arbitrary. Had there been merely similarity 
of names, you might have said they were different persons, from the avatdras of those 
names. But the similarity extends farther than this, Mahidasa the Avatara was the son 
of Itara, and so the Mahidasa here is also called the son of Itara, for Aitareya means ho 
whose mother is Itara. Similarly the avatara Kf isna was the son of Devaki, and the Kp isna 
of the Upanisad here is also called the son of Devaki. Similarly Kapila the avatara 
had a disciple called Asuri, and the Kapila of the Upanisad has also a disciple called Asuri. 
These coincidences are to say the least very curious.” To this the Commentator 
replies 

These three persons had performed high and strict penance in 
ancient times, and had obtained a boon from Brahma, the Pai’arnesthin, 
to this effect, that two of them should get the names of the avataras, in 
their next lives, and the names of their mothers should also be tlie sjime 
as the names of the mothers of Visnu. While Kapila asked the boon 
that his disciples and disciples of his disciples should have the same names 
as the disciples, &c., of the avatara Kapila. They further asked that their 
names should be immortalised by being recorded in the Vedas. Braliina, 
the Grand Sire of all creatures, granted this boon to them. Therefore, 
it is that these three well-known Risis bear not only the names of divine 
incarnations, but the names of their mothers and disciples, &c., are 
also similar. In the Kalika Purana also we find the same account of this 
curious coincidence : — 

“ Mahidasa, the son of Itara, mentioned in the Bahvriclia Upanisad 
is the Lord Visnu Himself directly : while there was another Mahidasa 
son of Itara who was a sage. Similarly Krisna called Vasudeva is the 
Supreme Spirit Himself ; while there was another person called Krisna 
Devaki-putra mentioned in the Upanisad. Kapila called VSsudeva is the 
Lord Naray^na Himself ; while Kapila is the name of a sage also, and 
whose pupils were also called Asuri &c. The sage Mahidasa lived for 116 
years by learning the secret doctrine taught in the Upanij^ad ; the sage 
Krispa Devaki-putra was the disciple of Ghora Ahgiras, the sage Kapila 
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was the founder of the perverse doctrine (atheistic Saiikhya). These 
three obtained boon from Brahma the Paramesthin, and thus came to 
possess names similar to those of the avatilras, and became famous by 
realising their desires and enjoyed happiness.” Thus in the Kalika. 


Seventeenth Khanda. 

Mantra i. 

fNn: H ^ u 

^ Sn, he, the adhikari described in tlie last Khanda who has consecrated 
his life to God. Yat, what, if. A^isisati, hungers, desires to eat. 

^ Yat, if, what. fqrqRrf^ Pipasati, desires to drink, thrists. Yat, what. 

Na, not. Ramate, enjoys. Na ramate, abstains from pleasures : does not 
get joy by exertion or activity. Tab, those. Asya^ his ; of this consec- 
rated person, Diksah, initiation. 

1. When ("the aspirant) hungers, thirsts and abstains 
from pleasures, let him meditate (imagine) that he is under- 
going (the travails of) initiation -217. 

Note , — The aspirant typifying Sacrifice is compared to initiation, because it is 
preliminary to the performance of the sacrifice, or because it is a state of pain, from 
which the sacrifice releases the person. Since every act of the aspirant must be a 
sacrifice, this Khanda shows what act resembles what part of the sacrifice. This is a 
mental method of performing a sacrifice. 

Mantra 2. 

fnr u li 

W Atha, next. Yat, when. Agnati, eats. Yat, when. 

Pibati, drinks. ^^^Yat, when. Ramate, enjoys pleasures by obtaining 

desired objects. dad, that, Upasadaih, with the upasada rites, 

Eti, goes. Upasadailj eti=:has equality with or is similar to the upasada rites. 
The word Samfinatam is the subject understood to the verb eti. The 

upasada ceremonies are performed after the initiation, and hence its similarity 
with the eating &c., of the aspirant. 

2 . When (an aspirant) eats, or drinks or enjoys plea- 
sures let him meditate that he is performing the Upasadas. — 
218. 

Mantra 3. 

II ^ II 
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Atha, next. Yat, when, Hasati, he laughs. Yat, when. 

Jaksati, he eats, or feeds, Yat, Wlien. Maithunaiii, copulation. 

Charati, performs. Maithunam charati, enjoys the delight of company. 

Stuta sastraih, with the Stuta sastras, praise chants sung in sacrifices. 
Stutas are the singing of the Saman hymns; and gastras are the reciting of 
eulogistic verses. The laughing &c., of the aspirant are likened to this 
part of the sacrifice. The similarity consists in the utterance of sound. As 
laughing, eating, &c., are accompanied by sound, so also the hymns and 
recitals, Eva, indeed ^ Tada, then. Eti, becomes similar. 

3. When an aspirant amuses another, or feeds 
another, or gives delight to another by his company, (let 
him) meditate that he is singing the stutas and reciting the 
sastras. — 219. 

Mantra 4. 

wt wit ^ 

U "i II 

^ Atha, next- Yat, when. Tapah, austerity, phy^cal emaciation 
of the body, or study of scriptures. snf’WL Danam, gift, charity to the proper 
person from honest earnings. Arjavam, straight forwardness : harmony 

between the thought, words and deeds in all the matters. ?rft^r Ahirhsa, non- 
injury to any living being. Satya- vachanam, true speech. ^ 

Iti, thus. Tah, these. Asya, his, aspirant’s, Daksinah, fee, as 

no sacrifice is complete unless the fee is paid to the officiating priest, so all 
human activities, if not accompained b}^ tapas, danam &c., are imperfect and 
produce no merit. 

4 . Austerity, charity, simplicity, kindness and tmth- 
fulness form his fee. (Let the aspirant have these as his 
fee in the mental sacrifice). — 220. 

Note.— The first three verses described the three sorts of activities : the first verso 
described the activities of repression, not eatin^ (fasting), not drinking, and generally 
renouncing all delights. The second verse described the activities of expression —eating, 
drinking and enjoying pleasures or self-seeking activities. The third verse describes 
the altruistic activities, making others happy. The fourth verse now describes the 
higher spiritual activities of man. 

Mantra 5. 

rPJRiiH- 

II v II 

Dadati, gives. Atniadaksiijarn, the Self as fee. % Vai, 

verily. Etad, this, Yat, which. Satram, sacrificial session. In 
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this sacrificial session he gives himself as fee. These words are found in the 
Madhva’s text as printed in the Kumbakonam series. But it is not found in 
other editions of the Upanisad, nor has the Commentator explained it.] rTfJfRT 
Tasniat, therefore, : Ahuh, they say. Sosyati, will be born or will 

give birth. Asosta, is born or has given birth, Iti, thus. 

Punarutpadanam, the new birth, rebirth, reproduction, Eva, even. 

Asya, his. ^ Tad, his. Maranain, death, Eva, even. Avabhri- 

thah, the final both at the end of a sacrifice. 

5. Thefore when they say “ she will give birth” or 
“ she has given birth,” that is his rebirth. His death is 
the last sacrificial bath. — 221. 


Note.— In a sacrifice when the soma juice is extracted , expressions like sosyati “will 
be extracted,” asosU “ has been extracted,” are used. \Yhat are the correspondences to 
this in Man-sacrifice ? The correspondences consist in the birth of an actual son to 
the Man. When a son is going to be born to a man, people say “His wife will give birth 
sosyati.” When a son is born, they say “ Asosta she has given birth.” Thus there is 
a similarity of expression. The birth of the son is really the rebirth of the ma--, for he 
is reproduced 1:* his sou. In actual sacrifice, people say “Devadatta will pour out (sosyati) 
soma”, and when soma is extracted they say “Devadatta has poured out (asosta) the 
soma.” The very same words are used here also. The birth of a man from his father is 
his first birth ; his begetting a son is his second birth, punar-utpadanam, reproduction, 
for the son reproduces the father. The body of the son is a port on of the body of the 
father. 

But what corresponds bo the Avabhritha bath ? When a sacrifice comes to an end 
the sacrificer bathes : this last bath is called Avabhritha. The Death of the Man corres- 
ponds to this final bath; as the bath is the culminating point of the Yajiia ; so death is 
the culminating point of a Man’s life. 

Mantra 6. 

I vraq: u ^ h 

Tl?r Tat, that, namely the meditation taught in the previous Khanda, 5 Ha 
verily, Etad, this, the meditation taught in the present Khanda— the Man 
as sacrifice. Ghoralj angirasah the sage called Ghora of the clan 

of Angii-a. Krisnaya, to Krisna, a sage, arqg ftgst rq Devakiputraya, the 

son of Devaki. Uktva, having communicated, ggpr Uvacha, told the 

following method ol worshipping the Lord. ^rfq'Tra'i ApipasaJj without thirst 
(for other methods), fully satisfied. Another reading is pipasajj eva, he became 
(hirsty. ^ Eva, indeed t.e., got the initiation. ^133 BabhQva became. Had 
pinwavering faith in this meditation. H Sa, he. Antavelayam, at 

the time of end. Etad trayam, those three sacred formulae, 

fratipadyeta, let a man take refuge : meditate upon (these three), 
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Aksitam asi, Thou art the Imperishable. Achyutam asi, Thou art 

the Unchangeable. Jinjj^rarr? Prana saihsitam asi, Thou art moie delight- 
ful than life itself, Iti, thus. fTW Tatra, on this subject. ^ Ete, these, 
f Dve, two. Richau Rik verses. vTfrr: Bhavatah, are. 

6. Ghora of the of clan Angira having communicate d 
that and this to Krisna the son of Devaki — and he never 
thirsted again for other knowledge — said ; Let a person 
when his end approaches, meditate on these three attributes 
of the Lord : (saying) “ Thou art the Imperishable, Thou art 
the unchangeable, Thou art Sweeter than life itself.” On 
this subject are the following two Rik verses. — 222. 

Note,-— To make this clear, a story is related to illustrate how this meditation was 
taught and practised by other sages also. 

Mantra 7. 

i 

<1^ ftm « 's II 

At, from him, tlirough His. ff It, alone. Through His grace alone. 

Pratnasya, of the Ancient (of days). Of the Beginningless, Retasah, 
of the Lord whose nature is delight (rati). the Light, 

Pasyanti, see ; (the wise see). The word surayah “ the Wise Ones” is under- 
stood as nominative. V^^saram, the Home of Delight. Literally He who 

gives delight (ra) by Dwelling (vasa) within the Soul, qfc: Parah, beyond ; 
In the Beyond: /. e. in Vaikuntha. Yat, what, Idhyate, shines : grows : 
increases : that always shines as full, Diva, beyond the Heaven. Should 
be construed as an Ablative, 

7. Throiigh His grace alone, (the wise ones) see that 
pleasant Light of the Ancient Blissful Lord, which shines 
beyond the Heaven. — (Rig Veda VlII. 6,30). — 223. 

Mantra 8 . 

II II 

Ut, the High one : the Light called Ut. See Mantra I. 6, 7 of Part I. 
where Ut is described as the name of the Lord. If taken as a particle it is to be 
construed with aganmah ; t. e. udaganmah. Vayam, we. tamasah, 

(beyond) darkness, ignorance. Tamas is the name of Durga also, qft Pari, 
fully : should be construed with paiyantah, t. e. pari pa^yantalj. Jyotif, 
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is now given) the reason for this (meditation) and an expla- 
nation (of creation) The Unknown alone existed when this 
(world) was (in Latency) in the beginning (of creation). That 
Unknown became the Known. That Known (called Vasu- 
deva) united with (M%a). From that (union) were produced 
(all beings from Brahma) down to the Egg. That Egg 
lay for the time of one year. After that (period) it (as if) 
broke open. The two shells of the egg were one of silver 
and the other of gold. — 231. 

A^ote.— The lower one was silvery, and the upi)er one was golden. May it not mean 
that the white of the egg was the lower portion, and the yolk (which is yellow and hence 
golden) became the upper portion. 

Mantra 2. 

H (I R u 

Tad, that, Yat, which. ^3fH»I.Rajatam, silver, silvery portion of the 
shell of the Egg. ?nr Sa, that, lyani, this, Prithi\i, the earth. 

The earth is in the silvery portion of the Egg. The Earth includes the phy- 
sical plane as well as the seven lower planes, the Atala, &c. When we say the 
universe consists of the three worlds Bhuh, Bhuvah and Svah : we include 
in the word Bhulj the physical plane as well as the seven sub-physical planes ; 
and in the word Svar, the Svarga plane proper as well as the higher super- 
heavenly planes like Mahar Janab, &c. Yat, what, Suvarnam, 

gold, the golden portion of the shell of the Egg. gr Sa, That. Dyaub, the 

heaven. The heaven and the higher worlds exist in the upper hemisphere of 
the shell of the Egg. Yat, what. Jarayuh the outer skin of the 

Embryo : the placenta; the thick memorane of the white. % Te, they, cor- 
responding to them, Parvatah, mountains, ^ Yat, what, Ulbam, 

the thin membrane of the yolk, Saraeghah, with the clouds. 

Niharah, the mist, «jt: Yah, what, which. Dhamanayah, the small viens. 

trr: Tah, they, sm: Nadyah, the rivers, Yat, what. Vasleyam, 

visceral, abdominal. Udakam, water, ft Sa, that, ggj; Samudrah, the 

sea. 

2. In, the silvery half of the shell (floats) this earth 
(and all the lower globes) in the golden half, the heaven 
(and the globes above it). The thick membrane is repre- 
sented by the mountains, the thin membrane by the fogs 

11 
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and the clouds. The rivers are as if the small veins, and 
the sea the visceral water. — 232. 


Mantra 3. 


^raffisr ^ ^ ^rorenwra- 

s t ^ T ^ R sr^ ^ 3^5r^sjf%Hfi=?t ?Riftr 

^ ^ WflT: II ^ II 


^ Atha, next, now. Yat, what. ^ Tat, in that (egg), 

Aj^yata, was born. ^ Sa, that : corresponding to that. «?r^r Asau that. ^ETTfer* 
Adityah, the Sun. The Lord Janardana dwelling in the sun and called Aditya, 
^ Tam, Him. Jayamanam, on becoming manifest, Ghosah, 

shouts :the Vcdic mantras like the Gayatri. Ululavah, HallOlujas, 

Hurrahs, great, infinite and ail-pervading. The nominative is to be construed 
as instrumental, Ghosaih UiClIubhih “ with the all-pervading Vedic song 
like Gayatri &c.” Anudatisthan, prayed: adored. Sar- 

vani Bhatani, all Beings from Brahma downwards. Sarvecha 

Karaah with ail desired objects, nominative construed in the instrumental. 
The desired objects are the auspicious offerings, things with which pOja offerings 
are made. Tasmat, therefore. Tasya, His. Udayam, rising, 

Jn^ Prati, towards, Prati Ayanam, at the time of setting, 

Prati-anu-ut-tisthanti, daily, constantly pray or offer adoration. Ghosa UlQlavah 
with all-pervading Vedic chants. Sarvani BhQtani, all beings from Brahma 
downwards. Sarve cha kamah, with all auspicious offerings, 

3 . Now what was bom in that egg is this Aditya. 
When He became manifest all Beings adored Him with auspi- 
cious offerings and hymns of praise. Therefore, whenever 
He rises or sets, all Beings (even now) adore Him daily with 
auspicious offerings and hymns of praise. — 233. 

Mantra 4. 


II II MM r S^ t II \ II 

Sa Yah, he who. The well-known Adhikari, Etam, this (who 

dwells in the sun). ^ Evam, thus (in the manner taught before). ftfTqf 
Vidvan, the knowing, the wise. VFfet Adityam, Aditya, Dweller in the sun. 
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The Lord called Aditya. srgy Brahma, Brahman. The wise worships Aditya 
as Brahman because He is in the sun and is named Aditya. Up^ste, 

meditates, worships, Enam, him, to such Adhik^ri or worshipper. 

S^dhavah, good, pleasant ; super-human, divine. Ghosah, hymns, 

the Vedas. Agachchheyuh, come to, approach. Abhya^ah, 

quickly, f Ha, Verily. ^i^Yat, what. ^ Cha, and. Upa-nimrederan, 

will continue, dwell always : are not forgotten. 

4. He who knowing it’ thus meditates on Aditya as 
Brahman, understands quickly all divine Vedas, and this 
knowledge remains permanent in him ; yea permanent in him 
—234. 

Note , — The worshipper of Brahman as the In-dwelling Spirit of the Solar Logos, 
masters all the laws of nature, called the Yedas, and ultimately gets release too. 

MADHYA^S COMMENTARY. 

Note.—This Khan da teaches a particular kind of meditation by which one acquires 
all the Yedic knowledge, and thus gets Mukti. 

{It is thus written in the Brahma-Tattva): — “ Brahman called 
Narayana is liere designated as xAsat, because He is Unknowable (v^sad 
= to go, to know) (by the ignorant ; or in His entirety by any one.) He exis- 
ted in Pralaya (the Great Latency). As Vasudeva, He became the Known 
to the Wise, and so got the designation of Sat =known or knowable). 
He (Vasudeva) united with Prakriti ; from which union were produced all 
up to the Egg. In that Egg, He got the name of Aditya, because He 
indeed controls the Sun (Solar Logos) who is in the solar orb. He is verily 
the Lord, the Highest Person (Purusottama). Therefore let one meditate 
on the Supreme Brahman under the name of Aditya, as the Lord Janar- 
dana dwelling in the Solar Logos. From this will accrue the knowledge 
of all the Vedas.” Thus it is in the Brahma Tattva. 

Ululavah is the same word as Ururavah (r and 1 are interchange- 
able letters). It means exceedingly great. Ghosah are the rhythmic 
sounds like that of the Gnyatri &c. (and not sounds in general) 

The word upanimrecleran means, they dwell in Him even in the state 
of Release (He never forgets them). 

(Madhva now quotes another authority for giving the above explanation of Uldlavah 
Ghosah as meaning the great Yedas &c.) 

“ When Visnu the Supreme Self (first) manifested Himself in the 
Solar Orb, then BrahmS. and the rest approached Him with Vedic Hymns 
like the Gfiyatri etc, and sang his praises. Therefore even now men 
adore him always with Gayatri, &c., when he rises or sets. He who knows 
this gets Release (Mukti), and becomes a permanent receptacle of all the 
Vedas.” Thus in the same. 



FOURTH ADHYAYA. 

First Khanda. 

Mantra i. 

qfsrmr: STST^ 

firiM It 

J^nasrutih, the son of Jana ^ruta. ^ Ha, verily, once upon a time. 
Pautrayanah, a gotra descendant of Piitrayana, belonging to that clan, 
^raddhadeyah, he who gives (charity) with faith, a pious giver : pious, 
Bahudayi, he who habitually gives much, bestovver of much wealth, charit- 
able. Bahupakyah, (who daily caused to be) cooked much (food for the 

sake of others in want of it), who kept an open house; hospitable. gsnH Asa, was. 
Was the kiflg in Pratisth^napura : as we find in the following verse ; — There 
is a big city called Pratisthana on the banks of Godavari. There dwelt the popu- 
lar king called Janasruti.”. Sa, he (Janasi uti.) % Ha, verily. Sarvatah, 

in every (direction, village and town), everywhere. Avasathdn, places 

of dwelling, hostels. ?Tr 72 lf mapayah chakre, caused to be built. 
Sarvatah, everywhere: coining from every quarter. Eva, alone, ^ Me, 
mine, my food. Atsyanti, will eat. ^ Iti, thus. 

There lived once upon a time Jaiiasruti, a descendant 
of Putr%ana, who was a pious and charitable (prince) and 
famous for his hospitality. He built places of sojourn 
everywhere, thinking “ People coming from all sides (will 
rest here) and partake of my food.” — 234. 

Mantra 2 , 

ft ^ ^ ^ 

ftfT ri«4n 1 frr w ^ u 

^ Atha, now, then. While tliat prince was on the top of the highest room 
of his palace. ? Ha, verily, once. t^TT: Hamsah, flamingoes. Devas in the shape 
ofnamsas. Wandering spirits. Ni^ayam, in the night. Atipe- 

tuh, flew (through space), came out. As says a verse:— “Then there flew 
through the sky a flock of flamingoes (deva-hamsas) lotus-beaked, 01 Goddess,” 
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Though they were flying with great swiftness, talking with each other their 
secrets, yet two or three of them, under the leadership of Bhallaksa, out-stripped 
the rest and flew in front more quickly (tlirough, as if, rashness). The flamin- 
goes who were in the rear (expostulated with them) and then spoke to those in 
front (warning them of the danger). Tat, then, that, 5 Ha, veriiy, iff Evam, 
thus. Hamsah, a flamingo (in the rear), Hamsam, to a flamingo (who 

had out-stripped them). Abhyuvada, spoke. The flamingoes in the 

rear addressing those in front said, fr Ho hoyi, Hey ! 0 ! 

Bhallaksa, Bhallaksa. O short-sighted ! Jana^ruteh Paut- 

r^yanasya, of JcLnasruti Pautr^yana. g'fn Samam, like. Diva, the sky, 
the day. 5^tRr^Jyotir, light, like the illumination on the night of the festivity 
of the lamps. Atatam, spread. fgrTat, that (light). fT Ma, not. 

Sai^ksih, go near, may it not approach thee. The second person to be cons- 
trued as third. fT f : Ma pradhaksih, may it not burn, 

2 . Once iu llie night time (a flock of divine) flamin- 
goes flew over (his palace and some of them leaving the 
flock, out-flew the rest. Then (one of the rear) flamingoes 
addressed the other flamingo (who was in front, sa 3 dng) 
0 short-sighted one ! 0 short-sighted one ! The light of 

Janasruti Pautrayana has spread over the sk}" like the day. 
May it not catch thee (in its rays) and burn thee. — 235. 

Note, — It appears that it was tlio night of the festivity of the lamps (Dipavali or 
Divali) when these Haipsas came out for a nocturnal trip. They saw the whole palace 
ablaze with lam])S, making the night equal to the day. The address of the Hamsa means 
why Grossest thou over lieedle.ssly the palace of Jiiiiasruti, seest thou not his great light, 
the smoke of whose lamps have blackened the trees of heaven even ? Beware of it, lest 
thou mayst fall into it, while crossing it and get burned.” 

Mantra 3. 

gg f 'IT! 

g ffir 11 ^ U 

^ Tam, to him (to the flamingo in the rear). ^ U, an expletive, f Ha, then. 

Parah, the (flamingo in the) front, prati-uvacha, answ^ei ed (loudly). 

As says the verse: “ The flamingoes, laughing at his ignorance, thus answered 
loudly,^’ cRjgj^Kam, to whom, about whom. ^ U, indeed. ^ Are, O ! fff^Enam 
to this: with reference to this (Janasruti). Etaf, this (speech!, O hamsa! 
didst thou make this speech with reference to this Janasruti ! Saiitam, Ifoly, 
faultless, saintly. Sayiigvanam, with the yoked car. Iva, like. 

Raikvam, Raikva. Attha, didst thou say, Iti, thus. ^ : Yah, who (men- 
tioned by thee). 5 Nu, now. Katham, how, possessed of what g^reatness 

tff Sayugva raikva iti, Raikva with the car^ 
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3. The (flamingo) in front answered him “ 0 (friend !) 
didst thon say this with reference to this (Janasruti, 
as if he was) like the saintly Raikva with the car?” The 
first asked “Now who is this Raikva with the car : what 
is his greatness?” — 236. 

Note,— Thy speech is not appropriate with regard to Janasruti, but would apply more 
fltly to Raikva with the car. 

Mantra 4, 

sntr; ?iTf f ^ 

ffti It « II 

Yat, ha, as. Kritaya, to the krita age. f^fjfTrTnT vijitaya, (is) con- 
quered: to the conqueror. Adhareyah, the lower ones, the Tret^ and the 

other yugas, Samyanti, come together, belong. As to him who has con- 

quered the krita belong all the lower ones, I'hat is the fruit of conquering the 
Tret^, &c., belongs to him indeed. ^ Evam, thus, Enam, to this (Raikva), 

to that. ^Erl^Sarvam, all. Tad, that. Abhisameti, belongs (primarily). 

Yatkincha, what-so-ever. Pi'ajah, people, Sadhu, good 

(deeds), Kurvanti, do, peiform. So all good deeds that other people 

perform belong primarily to him. It is the presence of the holy sage in that 
country that wards off from it all external evil influences, and thus gives oppor- 
tunity to perform good deeds without obstruction from the powers of evil : 
so the fruit of all the good acts of others primarily belongs to the Mahdmuni — the 
Great Silent Watcher— the guardian w^all of whose protecting aura makes the 
performance of good deeds possible for others. Yab, who (any adhikari, any 
aspirant). ^ Tat, that (object of knowledge). Veda, knows. ^ Yat, what 
(object of knowledge). ^ Sa, he (Raikva). Veda, knows. The construction 
of this sentence is ; yah (ko’p yadhikari) yat (jnatavyam) veda tat (sarvam) 
sa (raikva) veda. Whatever anyone knows, Raikva knows all that. ^ Sa, he 
(Raikva). Maya, by me. Etad, in this manner, thus. gpfKt Uktah, was 
mentioned. ^ Iti, thus. This Raikva has thus been spoken of by me. 

4 . As (the fruits of the performance of the duties of) 
the lower (yugas) belong to the one who has conquered (the 
duties of) the krita (yuga) : so whatever good deeds other 
people perform, belong to that Raikva. Whatever anyone 
else knows, Raikva knows all that. He is thus spoken of 
by me. — 237, 
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Mantra 5. 

af f ?hrraJ!r f 

f ?it 5 

fftt II It II 

rT^gr Tat u, all that (conversation of the flamingoes). ^ Ha, indeed. iTPT^lWj 

J^’^^srutih Pautrayanah. ^qifpsrr^ Upasusrava, overheard, Sa, he. 
^ Ha, then, Sahjihanah, rising from the bed. ^ Eva, as soon as. 

Ksattaram, to the charioteer. ^=5f Uvaclia, said, Auga, friend. ^ Are, O ! 
The phrase “ Raikva with the car must be found out ” should be supplied to 
complete the sentence. But how is he to be found out ? By the description 
given by the flamingo, namely that he has a car. ^T^irp^^Sayugvanam, with 
the car. f^Iva, like. Raiky vam, Raikva. Attha, spoke (the flamingo). 
5f^ Iti. Thus, the flamingo said that Raikva is like one with the car: Yo nu 
katham sayugva raikva iti : the flamingo said “ Now what is this Raikva 
with the car," 

Note. -The charioteer asks the Prince to describe Raikva more fully, to help him 
to identify him. The mere description “ with the car” was not sufticient. The Prince 
then describes Raikva in the very words of the flamingo. 

5. Janasmti Pautrayana overheard all this ; and as 
soon as he rose from his bed he said to his charioteer : 

“0 friend! find out Raikva with the car.” He replied 

“ Did ye say Raikva Avith the car? Noav avIio and AA^hat 
sort of person is RaikAm Avith the car ?” — 238. 

Mantra 6. 

fRR 3#r- 

?rr^ srar: ^ ?t 

fftt II 1 II 

Yatha, as. Kritaya vijitflya, to the person who has 

mastered the krita yuga &c. The words of this mantra are identically the 
same as of mantra 4. 

4 . As to the person Avho has conquered the krita, be- 
longs the loAver (merits also), so Avhatever good deeds other 

people perform belong to that Raikva. Whatever anyone 

else knows, Raikva knows all that. He is thus spoken of 
by me — 23^. 
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Mantra 7. 

ai^<!rW!^W H vs H 

^ Sa, he. ^ Ha, indeed, Ksatta, the charioteer. Anvisya, 

searching-, cogitating over it in itiat very locality, came to the conclusion that 
the description was still insufficient for the purposes of identification of Raikva. 
So he again appeared before the prince. ^ Na, not. Avidam, know. 

Iti, thus. “I cannot know him ” by this description, Praty-eyaya, 

returned. ^ Tam, to him. ^ Ha, verily, Uvacha, said (Pautrayana). inr 

Yatra, where, in what country. Are, O ! Brahmanasya, of a Brah- 

mana ; of the Brahmanas, the Brahma-knowers. Anvesan^, the enquiry 

about the scriptures. Where the knowers of Divine wisdom hold discourse and 
assemble to investigate deep truths of scriptures. cT^Tat, there { = tatra). 
Enam, him, Richchha, find out, know. 51^ Iti, thus. 

7. The charioteer cogitating (that the description was 
still not sufficient) returned (and said) “ I cannot know 
him (by this description alone).” Then the Prince said 
to him “ 0 friend ! search him where the knowers of Brah- 
man investigate (abstruse truths).” — 240. 

Note,— With these directions to guide him in his search, the charioteer again went 
out, and proceeded to Benares and other sacred places but did not find Raikva anyAvhere. 
Then he went to the city of Kashmir, and there found Raikva at the Royal Gate under a 
car, Raikva was scratching his sores. The charioteer went near him and sat down and 
asked “O Lord ! art thou Raikva vrith the car?” Thus addressed, Raikva said “lam 
Raikva O I O ! O I ” The prolongation of “ O ! ” is to indicate that ho w'as suffering from 
the sores. Then the charioteer asked him “ Why arc you sitting here ? What do you 
want?’’ Raikva replied “I want nothing, all my desires are satisfied. I require however 
only a smart boy to help me in scratching my sores.” The charioteer then returned and 
told the Prince all this. 

Mantra 8. 



ii c ii 

H I II 

Sah, he (the charioteer). ?WfffT«I,Adha3tat, under, beneath, at the bottom, 
^akatasya, of a car. PSnianam, sores, itches. «CT»nj!rf Ka^am4- 

ijain, stralcWngr. ' The charioteer found a person- under a car scratching- Itches. 
Finding in him the marks given by the king, the charioteer was coiwinced thai 
this was Raikva. So he respectfully sat down near him. tpf UpaTnear, api 
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preaching near and saluting him. Upavivesa, sat down, ^ Tam, him 

(Raikva). q Ha, indeed. ^jqr^Abhyuvada, addressed. ^Tvam thou, 5 Nu, now, 
alone, Bhagavah, O Lord ! O Sir ! ^ Sayugva raikva iti, Raikva 

with the car thus. ^ Aham, I. ^ Hi, verily. qpT Ara, ara, ar^, O ! O ! O ! 

Iti, thus, qj%^ Pratijajhe, replied, g* ^ Ba ha ksatta, then that chariot- 
eer. Anvisya, searching. Avidani, 1 have found, Iti, thus, 

Pratyey^ya, returned. 

8. The charioteer (came to a man who was lying) 
beneath a car and scratching his itches. Approaching him 
(and after salutation) he sat down near him ; and addressing 
him said : “ Sir, are you Raikva with the car ?” He ans- 

wered “ Verily I am 0 ! 0 ! 0 ! ” Then the charioteer re- 
turned and said “I have found him after (long) search.” — 241. 

MADHVA’S COMMENTARY. 

In the last adliyaya has been described the vidyas like the Madhu and the Gayatri. 
The present adliyaya teaches also the science of the Supreme Brahman in all His aspects, 
both as the para and the apara Brahman. The sruti introduces the Samvarga vidyd by a 
story of Janasruti. 

Bliallaksa means one whose sight is bad, short-sighted. (The sense 
is that if you cross the light of Jana^Iruti then you will be burned.) 

(The words krita jita of the text has been explained by Sankara as the throw of the 
dice called krita, whose value is four and which absorbs the other casts. The other casts 
also bear the names of the yogas. Madhva shows that there is no valid reason why these 
words krita, &c., should not bo taken in their ordinary sense of denoting ages). 

Tlie words kritaya jitaya &c., mean he who Ijas mastered the dharma 
of the krita yuga, (and got the fruit thereof,) has mastered the dharma 
of the other ages also like treta &c., and gets the fruit of those dharmas 
also. (So Avheii a higher virtue is acquired, llie lower is included in it). 
Similarly the fruit of the good deeds of iiersons following the lower dharma 
belongs principally to this follower of the dharma of the krita age (for it 
is the presence of this high personage which wards off all evil influence 
from the locality where he resides, and makes it i)ossible for inferior 
men to perform their dharmas). The words “aiiga are mean “ are afiga” 
O desired one ! afiga=ista. 0 ! friend ! Raikva of the car should be 
inquired into. 

In replying to the question of the door-keeper Raikva said ‘‘ aham 
hi ara, ara, ara.” The last vowel of the word ara is prolated, not as a mark 
of contempt by the sage, but because he was scratching- his itch at the time 
and naturally spoke loudly (as all people in illness are irritable.) (The 
holy Raikva would be the last person to be contemptuous towards anyone. 
Sankara’s explanation of the pluta vowel in ^ ^ is untenable). 


12 



CtiHA'NDOOYA-tJPAi^lSAt). 


mi 


Second Khanda. 

• • 

Mantra i, 

gp 

af^5R^ II ? II 

^ Tat, therefore (having thus heard the story of the meeting of the chario- 
teer and Raikva). ^ U, indeed, f Ha, verily. J^nasrutih, 

Pautrayanah. J^rTTH Sat Satani, six hundred, Gavarn, cows, 

Niskam, a pearl necklace, Asvatari ratham, a mule-chariot, a carriage 

drawn by a pair of mules. All these were taken by the king as presents for 
Raikva. Tada, then (for the sake of making a present), Adaya, hav- 
ing taken, Pratichakrame, (the king) went towards (Raikva). ^ 

Tam, him (Raikva). ^ Ha, then, Abhyuvada, said, addressed. 

1. Therefore Junasruti Paulrayana having taken six 
hundred cows, a necklace, and a carriage drawn by a pair 
of mules, went to Raikva and addressetl him thus. — 242. 

Mantra 2, 

Hrif ?jf ^ ii =( ii 

Raikva, O Raikva ! Imaiii, these, it? fsat satdni gavam, 

six huadred cows. Ayain niskah, tliis necklace, Ayam- 

asvatari rathah, this carriage with mules. ^ .Vnu, a particle to be joined with 
the verb % Me, to me, qgrgww* Etain bbagavab devatam, that 

Deity, O venerable Sir ! (?Tg) 5 rrf^ Anu, sadhi, teach. *ir Yam, w'hom. 
Devatam, the Deity, gqrw Upasse, thou worshippest. ffg Iti, thus. 

2. 0 Raikva ; these six hundred cows, this pearl 
necklace, this carriage with mules (are your fee). Teach 
me 0 Master, that deity which you worship. — 243. 

Mantra 3. 

agfqr: 

II X II 

?r?LTam, him (the king). 3 U, indeed. 5 Ha, verily, q^i Paralj, the 
other, (Raikva); the eccentric sage, different from others, Pra- 

ti-Uvacha, replied, qjf Aha, O ! Haretva, it is a compound of hara 

+itva;hara means “the necklace"; and itva=“ carriage," The Visarga W 
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b^rah is elided anomalously, ^Qdra, O I^Qdra. ?Tf Tava, thine, ipr Eva, 
even, Saha, along with, qtf^: Gobhih, cows, Astu, let be. Iti, 
thus. IT^ Tat, therefore, then, vj U, indeed. ^ Ha, verily. 5?^;^ Punar, again. 

Eva, even. Janasruti, Pautrayana. Sahasram, 

gavani, a thousand cows. Niskam, a necklace. Agvatari 

ratham, a carriage with mules, Duhitaram, his daughter (in order to give in 
marriage to the sage), rf^r Tada, then ; or cfg Tat, to that place: there. 

Adaya, having taken. Pratichakrame, went towards (Raikva). 

3. Tlie other rejDlied Fie ! the necklace and the 

carriage 0 b^idra ! be thine, even together with the cows. 
Then Janasruti Pautrayana taking again a thousand cows, a 
pearl necklace, a carriage yoked with a pair of mules, and his 
daughter wont back to that (place where Raikva w^as).’’ 244. 

Mantra 4 . 

^ ^'fTTs^ ?Tmt m \\*^\\ 

Tam, him (Raikva). ^ Ha, indeed. Abhyuvada, said (the king), Idam 
sahasram gavam, these cue thousand cows. Ayam niskah, this pearl necklace. 
Ayam, asvatari rathah, this carriage with a pair of mules, lyani, this, 

Jaya, wife, Ayam, this, qr^: Gramah, village. Yasrain, jn 

which. STTW Asse, thou art sitting or dwelling. Anu eva ma bhagavah s^dhi 
iti, teach me even O Master ! 

4. The king said to him “ RaikA^a ! these one thousand 
COAVS, this pearl necklace, this carriage draAV^n by a pair of 
mules, this Avife, and this Aullage in Avhich thou dAvellest 
(are thy fee). Teach me 0 Master.” — 245. 

Note, — When Raikv.a declinofl at first, tlio sVidia king made tlio natural mistake, for 
a iijan of his caste, that tlie presents were perhaps too small and so the sage had refused 
to tcacli. So he came back witli larger gift and bronglit his daughter even to be given 
ill marriage to the saint. This was another mist.ake. The attraction of women is the 
greatest i3erhaps, but ilaikva had transcended this stage. All that he wanted was a 
smart-servant to drag him about in his car and scratch his itches. Seeing that the king had 
not anticipated his wants, but was offering him things which were perfectly useless to 
him, Raikva naturally became annoyed, and tauntingly remarked as follows. 

Mantra 5. 

f g%- 

srtsinfirarai ^ sranv j 

im 11 

n ^ ii 
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Tasyah, of her (the king's daughter). 5 Ha, verily. Mukhatn, 

face. grtff^I^Up’odgrihnan, taking up; looking for a short time, taking a 
look at. Uvacha, said (in an angry tone), Ajahara, take back. I 

am an ascetic and do not want these things, firr: Imah, these (presents), 
^Qdra, O ^fldra. 5^ Anena eva mukhena, with this face even ; /. by 

means of these presents alone. ^ Alapayisyatha thou wantest 

to learn, to make my acquaintance. Without serving the teacher, thou wishest 
to become intimate with him by means (mukha) of these gifts alone. The 
king then propitiated the sage by serving him as a pupil. Raikva being 
pleased with the service, then said to him the secret doctrine, as taught in the 
next khanda# The phrase tasmai sa ha uvacha must be read here. Tas- 
mai, to him (the king). Sa, he (Raikva) ^ Ha, verily, UvAcha, 

said. The ^ruti next shows why those villages were called after Raikva, 
%Te, those (villages), ? Ha, well-known. Ete, these, tasiqinfj Raikva- 
parnah nama, called Raikvaparna. Mahavrisesu, in the land of the 

Mahavrisas, in Kashmir, Yatra, where (in which village). Asmai, for 
whose sake; for the sake of the king, in order to teach him. UvAsa, 

dwelt. 

5. He looked for a while at her face, and said (to 
the king) “ Take away these (gifts) 0 I^sudra ! Thinkest thou 
to speak with me through this means.” (Then the king 
served Raikva as a pupil, and he being pleased) told (the 
secret) to him. These are the Raikvaparna villages in the 
land of the Mahavrisas (Kashmir) where Raikva dwelt in 
order to teach him. — 246. 

MADHYA’S COMMENTARY. 

Raikva angrily addresses Janasriiti twice as O Sfidra ! Janasruti Pautrayana was 
not however a Sudra but a Ksatriya by caste. Why was he then addressed as Sddra ? 
The Commentator answers it thus. 

The word ^udra liere meauR one who is overpowered (dra) with 
sorrow (fiucli). (Tlie king was overwhelmed with grief at not knowing 
the secret of Raikva’s popularity). 

Moreover Pautrayana was a king (and could not have been a Sudra 
by caste). Thus we find in the Padma Purfma : — “ The king Pautrayana 
being overcome with grief was addressed as .^udra by tlie sage. He 
learnt the Prana-Vidya from the sage and attained the highest merit.” 

Note.— This is the conventional explanation of the word fcildra, used twice in this 
passage. The explanation is as old ps the days of the Vedanta Shtras, where also this 
passage is similarly explained. In ancient India however, there were Sddras who were 
kings, and Brahmanas did not scruple to enter into matrinionial alliances with the SOdras ; 
and never hesitated to impart Brahma Vidya to them, 
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Third Kiianda. 


Mantra i. 

^paN^ II ? II 

Vayuh, the chief Vayu, the Clirist. Vava, even, alone. 
Samvargah, ihe Absorber, the Eater, the Container, the Destroyer, tlie Devourer. 

Yada, when (at the time of Maha Pralaya or the Great Latency), % 
Vai, indeed, Agnih, the fire ; the Deva of fire, Udvayati, goes out, 

quenches, dies out, Vayum, in the Vayu. Eva, even, alone. 

Apyeti, goes also. Yada, when. ^4: SQryah, the sun. Astam eti, 

sets, goes down. Vayum eva apyeti, goes into the v^yu indeed, Yada, when. 

Chandrah ; the moon. Astam eti, goes down ; V^yum eva apyeti, goes 
into the VAyii indeed. 

1. (Raikva said). The Vavu indeed is the contain- 
er. When (at the Great Latency) the Agni goes ont, he 
verily goes into the Vayu ; when the Sfirya goes down, he 
enters the Vayu indeed ; when the Moon goes down, he enters 
the Vayu indeed. — 247. 

Note , — The Vayu tlio First Begotten is the Last Resort, the End of all Devas, Angels 
and Archangels, when the Great Dissolution sets in and the manifestation enters into the 
Latency. 

. Mantra 2. 






Yada, when, Apah, the Waters, Indra. Uchchhu- 

syanti, dry up. Vayum eva apiyanti, go also into the Vayu even. Vayuh, 
the Vayu. Hi, verily, qq" Eva, even. q^fT^ Etan, these. Sarvan, all. 

Samvriiikte, devours, consumes. ^ Iti, thus, so much, Adhi- 

daivatam, with reference to the Devas. The cosmological aspect of the Vayu. 


The Macrocosmic, 


2 . When the Waters are dried up (at the Great 
Pralaya) they verily go into the V%u ; Vayu indeed contains 
them all. This the macrocosmic aspect of the Vayu. — 248, 
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Mantra 3. 

HRiit ^ ^ irnjira 

iirij anj ir: snuft 

II ^ M 

^ Atha, now, next. Adhyatmam, with reference to the body 

(^tmam). The Microcosmic. mm: Pranah the Life, the Christ in Man, The 
Chief Breath, Vavn, verily, Samvargah, the Container. ^ Sa, he 

(a man) : or the Prana, Yada, when, Svapiti, goes to sleep ; causes 

to go to sleep, STT^T^ Prana ni, into the Pr^na. Eva, indeed, Vak, the 

speech, Apyeti, enters, sjpijff Pranam, into the Prana. =^rg: Chaksuh. the sight, 
Pr^nam, into the Pr^na. ^rotram, the hearing, Manah, the mind. 

Pranam, into the Prana. Pranah, hy-eva etan sarvan sanivrihkte iti, Ihe 
Prana verily even consumes these all. 

3 . Next the Microcosmic. The Prana is indeed the 
Container of all. \Vhen the Prana sends a man to deep 
sleep, the speech verily goes into the Prana, the hearing 
goes into the Prana, the manas (tin; common sensory) goes 
into the Prana. The Prana indeed contains them all. — 
249. 

Note.—The speech €itc., of course refer to the presiding deities of those organs. 

Mantra 4. 

^ ^ !ITO: ar^ ii « ii 

^ Tau, these two, ^Vai, indeed. Etau, these two. Ij- Dvau, two, 

Samvargau, the Consumers, the Containers, the Seeds, ffg: VAyuh, the 
Vayu, Eva, even. Devesu, among the Devas. Pranab, tlie Pra- 

na. Jn%S Pranesu, among the Breaths ; the senses, 

4 . These then are the two Containers — the Vayn 
among the Devas, the Prana among the senses.— 250 

Mantra 5. 

ftwRu i n g g rar d rTRT ? I H II n II 

fr*T Atha, now. f Ha, once, indeed. i^lRgR^l^aunakam, the son of ^unaka. 
^Cha, and (also called). Kapeyam, of the clan of Kapi. 

Abhipatarinam, Abhipratarina. ^ Cha, also called, Kaksasenim, the 
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son of Kaksaseua. Parivisyamanau (vvlien these two) were distri- 

buting food, (Or when these two were taking food) and were waited on at 
their meal. Brahniachari, a religious student, Bibhikse, begged 

food (of them). Tasmai, to him (the Brahmachariii). g' U, even, g Ha, behold, 
g Na, not. ggg: Dadatuh, gave. 

5. OiiCe when i^aunaka of: the clan of Kapi, and Ahhi- 
pi’atarin the son of Kaksaseua were distril:)iiting food (to 
their guests) a religions student begged of them. They, 
however, gave him nothing. — 251. 

Mantka 6. 

wr rRHT i^tRr II S, H 

^ Sa, he* (the Brahmacharin). f Ha, then, Uvacha, said, gfi?g*r: 

Mahatmanah, the Mahatmas, the Great Ones, Chaturah, the four, i.e., Agni 
SOrya, the Moon and the Waters as well as speech, sight, hearing and mind. 
Devah, God : the Shining One. tjq;: Ekah, the One. si;; Kah, who. Sah, he, 
that, sjitr: Jagara, swallowed, devoured, Bhuvanasya, of the world, 

irtqr: Gopal', the Guardians, the Protectors, g Tam, Him. Kapeya, O 

Kapeya. g Na. not. Abhipasyanti, see, recognise. g?gf: Martyah 

the mortals, ^'liggrng O Abhipratarin. gggr Bahudha, in many places, ggsg 
Vasantam, dwelling, Yasmai, to whom (belongs). % Vai, verily, qg^ 

Etad, this, qrfff Annam, food, g^ Tasmai, to him. g Na, not. ggjg Dattam, 
given, Iti, thus. 

G. He said : 0 Ktipeya ! 0 Abhi 2 )ratarin ! He the 
Guardian of the world, the One God, has swallowed the four 
Great Ones. He dwells manifold among tlie mortals, but 
they see Him not. Who is He ? He to whom the food belongs, 
to him it has not been given. — 252. 

Mantka 7. 

1 gfhgjgR: gt^ g i'iiiygT ?gigi 

II ^11 
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^ ^ Tal u, that even, that deity about which the student had propound- 
ed the riddle. ^ Ha, verily. ^aunakah Kapeyah. Prati- 

manv^nah, cogitating, pondering. rScrtr Fratyeyaya, came to know, ^aunaka 
Kapeya pondered over that and came to know the deity about which the student 
had asked. He then said to the Brahmacharin. AtmA, the lord, the 

master. Devanam. of the deities, (like Agni &c.) 3 ffRRT Janita, the 

progenitor, the father. sntTRXR Prajanam, of all creatures, of all men, irg: 

Hiranya dailistrah, golden-tusked. Babhasah. the eater, the consumer. 

AnasOrih, (by name) Anasiiri. Literall^^ ana— moving, or breath, sQri, 
wise, or wisdom. The Energetic Wise; or the Breath of Wisdom. 
Mah^ntam, great. Asya, his, of this AnasQri, the Breath of Wisdom. 

A 

Mahimanam, greatness. arff: Ahuh, declare (the wise). RRITRR: 
AnadyamSnah, not being eaten (by any): except by Visnu. rr Yat, because, 
Anannam, non-food, non-material, the immortal devas even. ggffrT Atti, 
He eats. ffR Iti, thus. % Vai, verily, rrr Vayam, we. Brahmacharin, 

O Brahmacharin ! fRR Idam, this. The chief Prana RRRRf Up^smahe, we 
worship. ^ Datta, was given. Asmai, to him (student) Bhiksam, 

food. fTR Iti, thus. 

7. iSaunaka Kapeya pondering over this (riddle), 
came to nnderstand it and said : “ 0 Bramacharin ! He 

is the Lord of the devas, the. Father of all beings, the Golden 
tusked, the Consumer, (His name is) Anashri, the Breath of 
Wisdom. (The wise) declare His greatness to be great in- 
deed ; Because not eaten by any, He cats even the uneaten 
(the Devas). This is the God that we worship.” (Then 
Kapeya said addressing others) “ Give food to that stu- 
dent.”— 253. 

iVotc— This shows that the charity should be discriminate. The real student should 
be supported. Though Prana is so great, yet He even is subordinate to the Supreme. 
The next verse shows that. 

Mantra 8. 

5 ^ 

ST *55 I? II q H 

II \ II 

Tasmai, to liim (the student). 3 U, ? Ha, mere expletives. 35: 
Daduh, they gave (food). Tiien the servants gave food to that Brahmacharin. 
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The above legend thus illustrates that Vayu is the Consumer or Destroyer, 
for at the Great Latency everything and all beings merge into him. But he 
is not the Supreme Destroyer— God alone is the Supreme Destroyer, as He 
is the Supreme Creator also, Raikva now goes on to teach this. % Te, these ; 
% Vai, indeed. Ete, these. Paheha anye, paheha anye, five 

other, five other. Namely the four macrocosmic Devas and their consumer 
VAyu the fifth ; and the four microeosmic Devas and their consumer Pr^na the 
fifth, Dagasantah, are ten, make the complete number ; for ten is the 

number of perfection. ^ I'at, therefore. ^ Kritam, (it is called) Krita. The 
number ten is the symbol of the Krita Age (the Golden Age) : because as in 
the Krita Age all Dharmas are perfect, so in the number ten all numbers are 
contained. Tasmat, therefore (in tlie above manner), Sarv^su, in 

all, t,e.f in ten. Diksu, quarters, directions. The directions are also ten. 

Annam eva, even the food (exists), Dasa, (as the perfect) ten. 
Kritam, (therefore it is called) Krita or Perfect. Namely the five Cosmic 
Devas, Agni (&c., (including V^yu) and the five microeosmic Devas, Speech &c., 
(including Prana) are all food indeed. ^ qiqr Sa esa, that this (the Lord of 
tlje above ten Devas). Virdt, the Over Lord, the Lord Visnu called 

Virat. Annadi, the Eater of food. ^ I'ayA by Him ; (the Vir^t). 

Idam, this. Sarvam, all, ^ Dristam, is seen. He sees all this. He is 

Omniscient. 5^^ Sarvam, all. Asya his. idam, this. Dristam, seen. 

Bhavati, becomes. Annadah, the eater of food, healthy, vfan^ Bha- 

vati, becomes. Yah, who. q# Evam, thus. Veda, knows, worships, * I he 
aspirant who knows V’^isnu thus as the Highest Eater, and worships Him 
himself becomes partly a knower of all, according to his capacity. 

8. They gave hifti food. Now these five and the 
other five make ten, therefore this is called Krita or Perfect. 
Therefore these dwell in the ten directions ; and as they are 
ten, they from a Kritam or Perfect number. All this ten 
is indeed food. That Virat (Lord Visnu) is the eater of (this 
tenfold) food. He verily sees all this. He who worships 
(Lord Visnu) thus, sees all this, and becomes an eater of 
food.— 25’4. 

Not^.—Tlie ton quarters arc presided over by these ten devas, Agni, &c. They 
constitute collectively a Kpitaui or the Perfect number : and are the food of Visnu. In 
other words the God is the end of ail, the Highest Container higher than Prana. The 
great difference between Madhva and modern Christianity is that he never makes 
Christ equal to God. 

MADHYA’S COMMENTARY. 

It is thus in the Prabhafijana : — “ Because Vayu cousumes (sam- 
vfikte) all Devas) at the time of the Great Dissolutiou), he is called the 

13 
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Container (Saihvarga). Great indeed is his glory because himself not 
eaten by any (except Vi^nu) he eats all the Devatas.’^ 

The t^ruti says “Ten verily is this all.” (This shows that the 
universe is made on the keymote of ten). 

As Iqita or ten is a perfect number, the Five Deities, when regard- 
ed in their cosmic and microcosmic aspects, become ten, and thus they 
are said to be Kritain or Perfect. 

Note.— The devas are really' eight, but they are counted aw ten, when taken along 
with Yayu in his two aspects of Vayu and Urana. The words pahcha anye pahcha anye of 
Mantra 8, therefore do not nicaii that they are different sets of five, but the same live 
looked at from two points : the subjective and the objeotive. 

As these eight complete the number ten, when V;iyii t:oiinted as two, 
is taken along with them, so all these Devas together with Viiyu dwelling 

in all quarters are (considered j indeed as food. 

[Note . — The Vayu also becomes food and is called Annaiii.J 

The God who is the Eater of this (ten-fold j food is the i^ord Virat 
namely Visnu Himself. 

The word anadyamana in Mantra 7 shows that Vayu is not eaten 
by any (except Vit^uu) ; as says the following verse ; 

‘‘Vayu is the Eater of all Devatas, the Eater of Vayu is Jamirdana. 
There is no eater of Him. He is called Virat, because He is the Over-lord 
^ (adhiraja).” 

Fourth Khanda. 

Mantra i. 

II % u 

Satyakaniah, Satyakama (by name), f Ha, once upon a time. 

Jabalah, the son of Jabala(the name of the mother). SUIT# Jabaiam, 
mataram, to (his) moilier Jabala. Amantrayah chakre, addressed 

(and said) ; consulted (his mother), Bralimacharyam, the life of a religious 

student, studentship, the going to foreign land, in order to study the Vedas, in 
the house of the teacher. Bhavali, O lady ! Vivatsyami. I wish 

to dwell (in the family of a teacher) or lead the life ^ Kim, what, litw: Goirah, 
family, clan, g Nu, now. arfw Aham, I. Asmi, am. 

1. Once upon a time, Satyakama son of Jabala con- 
sulted bis mother Jabala, saying “ 0 Lady ! I wish to dwell 
as a Brahmacbarin (in the family of some teacher) now (tell 
me) of what family I am.” — 255. 
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iVofe.— Sat yakam a had not yet heeii invested with the sacred thread, so it was neces- 
sary to pass through that ceremony first, before he could be taken as a boarder in some 
Vedic school. To enter such establishment it was necessary to recite one’s family. 
Hence this question. 

Mantra 2, 

§ 5Twrfnftn ft fR?r- 

^ sirarat si^ fftt II ^ n 

^ Si, she. ^ Hi, then. ii?tr Ejiam, to him. Uviclia, said. ^ Na, not. 

Aham, I. iifT?; ICtad, tliis (thing gotra). Veda, know. ^ 1'ata, O child ; 

0 dear ! Yat, what, rfnr: Gotrah, fainil^q clan, Tvam, thou, Asi, 

art. ifg Bahu, many, freely, thought less, unrestricted. Charanti, serving, 

going about Paricharini. as a maid servant. Yauvane, in my 

young days, Tvam, thee. Alabhe, I obtained. ^ Sa aham, that 

1. Etad na veda yat gotrah tvam asi, so I do not know of what gotra thou art. 
iTfRr Jabala, Jabala. 5 Fu, bur. Nam^, named. Aham asnii, I am. 

Satyakania, nama, by name. Tvam asi, thou art. ^ Sa, that, 

Satyakama Jahalah. jr^f: Bravithah, tell thou (to thy teacher). Jti, thus, 

2 . She then said to him “ I do not know, 0 child ! of 
what family thon art. In my youth, when I was free to go 
about, as maid servant (and was not in seclusion), I found 
thee. Therefore I do not know of what family thou art. 

1 am Jabala by name, thou art Satyakama. Say that thou 
art Satyakama Jahlda.” — 256. 

iVofe.—Satyaktima appears to be the foster child of Jabala. She had picked him up 
in her youth and did not think of mnkiiig e.iqnirics as to his parentage. Abandoning of 
infants was not unknown in ancient India. 

Mantra 3. 

fi f 

II X >1 

fT Sa, he. ? Ha, then. Handrumatam, to Haridrui»ata (the son 

of Handrumata). Gautamani, of tlie famiiy of Gautama. tj?T Etya, going. 

UvAcha, said. Brahtnacharyam, studentship. Bhagavati, 

with (thee) Venerable Sir. Vatsyami, I wish to dwell. 3^ UpeySm, 

I have come ; may I come. Bhagavantam, to (you) Venerable Sir. ^ 

Iti, thus, 
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3. He then going to Haridrumata Gautama said to 
him “ I wish to dwell as a Brahmacharin with you, Sir. 
So I have come to you, Sir.” — 257. 

Mantra 4. 

*I5RR^- 

*1^ srarar 

jirai^sfer # ff^ It 8 II 

^ Tam, him. ^ Ha, then. Uvacha, said. ^ Kim, what, iitw: Gotrah, 

family. 5 Nii, well, ik^w. Somya, O friend ! Asi^ thou art. Iti, 

thus. ^ Sa, he. ^ Ha, then, UvAcha, said. Na aliam etad veda, I do 

not know this. ^ Bho, O Sir. Yad gotrah aham asmi, what family I am. 

Aprichchham, I asked, Mataram, mother, m SA, she. »TP5t MAm, 

me. Pratyabravit, replied, qg Bahu, &c.. the same as in the last mantra. 

4 . He said to him : “Of what family art thou, my 

friend ?” He replied : “ I do not know, Sir, of what family 

I am. I asked my mother, and she ansAvered : “ In my youth, 
when 1 was free to go about as a maid-ser\^ant (and was 
not in seclusion), I found thee. Therefore I do not know 
of what family thou art. I am Jahcila by name, thou art 
Satyakama.” I am therefore Satyakama Jabala Sir — 258. 

Mantra 5. 

^ ^ fRj s^iRTTEEVif 

>iT tH<i*^^n^*ii: m 

«RT II 8 11 

ffir ?pi5r: II a 11 

^ Tam, him. f Ha, then, Uvacha, said g Na, not. ^?n[Etad, this, 
^pirgior. Abrahmanah, a non-Brahman entitled ; a person not belonging to the 
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special Varnas entitled to Bralrina-jMna. r Vi, always. Vaktum, to say. 
ST^ Arhati, is capable, Samidham, sacred fuel, Somya, O friend ! 

Aliara, bring. Upanesye tvS, I shall invest thee (with the 

sacred thread), I shall initiate thee, sf Na, not. SatySt, from truth. 

^fTnr A”ab, thou didst swerve. Iti, thus. He said to him A non*Brahmana 
i, e,, a person undeserving of Divine wisdom (Brahman) is not capable of such 
truthfulness; you are a Brahmana (a (it candidate for Brahina-jfiana). 1 
will initiate you, as you have not swerved from truth. Bi ing 0 child ! the 
sacrificial fuel." ^ Tam, him. Upanij'a, having initiated, Kri^a- 

nam, of the lean, of the poor (Brahmanas). Abalanam, of the weak 

(Brahmanas). Or both these epithets may qualify the cows, but then the 
genitive must Vic construed in the accusative. Then it would mean his own 
four hundred lean aiid weak cows. ChatusS iatam, four hundred. 

ITT: Gah, cows, Niiakritya, having driven out of the cow-pen. 

Uvaclia, said. Imah, tficse. Somya, O friend, .^llusamvraja, follow 

after these, tend tliem. Tah, them (cows). Abhiprasthapayan, 

driving (towards the forest), Uvacha, said (Gautama to him). s| Na, not. 

V'HgM t! ! AsnhiTsrena, without a thousand. Avartaya, do return Gautama 

said “ Do not come hack until these four hundred have multiplied to one 
thousand." Sa, he (Satyakama). f Ha, then, Varsaganam, a number 

of yeans, qpira Provasa, dwelt (in the forest). ?jt: Tab, those (cows), srt Yada, 
so long as. Sahasram, a thousand. Sampeduh, became. 

5. He then said to him “A person undeserving of 
Brahma-knowledge is never capable of snch speech. Child ! 
bring the sacred fuel. I shall initiate thee, since thon didst 
not swerve from truth.” 

Having initiated him, he brought out four hundred 
cows belonging to some poor and weak Brahmanas and said 
(to Satyakama) “ Tend these.” When he was taking them 
towards the forest, he (Gautama) said further “ Do not 
come back without a thousand.” (Satyakama took them out 
and) dwelt in the forest for a number of years, till they had 
become one thousand. — 259. 

Notf.— These years of tending cows were probationary period of silence and Self 
communion. If a person properly and strictly observes this period of silent service, tlio 
Devas themselves will reveal to him the truth. 
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Fifth Khanda. 

Mantra i. 

.IH ^ ^ 1 

srrarr: ^fn^ir sim jft n 

gsnr Atlia, then. When tlie cows had multiplied to one thousand. ^ Ha, 
verily. Enam, him, to Satyakama who was thus endowed with faith and 

austerity. Kisabhah, a bull. The chief Vayu (ilie Clirist) in the form 

of a bull appeal ed before Satyakama. Abhyuvada, said, addressed. 

Satyakama, O Satyakama! ^ hi, thus. Bhagavah, O Lord, 

ti, thus ^ Ha, indeeil. Jrf^g«5rf^ Pratisusi ava, he replied. qTHT** W Pr^ptah 
Small, we have reached Somya, O friend ! Sahasram. one thousand. 
Thy pledge is redeemed. Prapaya, take back, lead us. Nah, us. 

Acharyakulam, to the home of thy teacher. 

1. Then a Bull said to him: “Satyakama!” He 
replied : “ Master I ” The Bull said : “ Friend I we have 
reached the number thousand, lead us to the house of the, 
teacher.” — 260. 

Mantra 2. 

STT^ spfNt 

^ ^rur: sr^rmwTfrm im 

: Bralimanah, of Brahman, of the Supreme Brahman. *q‘ Cha, and % 
Te, to thee Padam, a fool : a portion called Vasudeva BravAni, 1 will 

tell : may I tell. ^ hi, tlius. Bravitu, tell. '% Me, to me. vrnqpi Bbagav^n, 
Sir. ^ !ti, thus. Tasmai, to him. ^ Sa, he. ^ Ha, indeed. OTPT UvAcha, 
said. Praclii (iik, ilie eastern rejrion or direction, Kald, one- 

sixteenth JT^Wt Pi atlchl, the western region. '<Rjlij|R^ Daksinfidik, the southern 
region, Kald, one-sixteenth. 3 #^ Rff U‘iichi dik, northern region. aRgti 
KalS, one-sixteenth. The East is Vs^udeva, the West is Sahkai sana, the 
South is Pradynmna and the North is Aniruddha. The Four Divine Forms 
dwell in these four regions, Esa, tliis. \ Vai.^ verily. Somya, 

friend, Chatuskalah. four-sixteenth, Padah, a foot, a quarter. 

iWtW^. Brahmanah, of Brahman, Prakatiavan, Prakdiivat (splendid), jith 

Naraa, name, T he Mystic name of this aspect of God is the .Splendid. The 
Brahman Himself is looked upon as Four-fold under the names of Vatiudeva, 
Pradyumna, Aniruddha and Sankarsana. They are called Padas or Quarters 
of the Supreme Brahman. Each of these Padas is again sub-divided into four 
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parts called Kalas or four-sixteenths. These Kal^s also bear the same 
names as Vasudeva &c. Thus the first Kala of Vastideva Pada is called Vasu- 
deva, the second Kala of Vasudeva Pada is Sankarsana, and so on. 

2. “ May 1 tell thee a quarter of Brahman (the Vasudeva 
Form) ” “Tell me Sir.” He said to him. “ The Eastern region 
is one-sixteenth (Vasudeva), the Western region is one- 
sixteenth (Sankarsana), the Southern region is one-sixteenth 
(Pradyumna), the Northern region is one-sixteenth (Anirud- 

; dha). This four-sixteenth constitutes one quarter of Brah- 
' man, 0 Friend ! The (secret) name of this quarter is 
! Prakasavat. — 261. 

Mantra 3. 

*r f^r'KSTfE^ "IT? imi 

II q II 

^ Sa, he. Yah, who. q^Etaiu, this (one quarter of Brahman consist- 
ing of four KaUs), q 4 Evam, thus (named as Prakaiiavat). Vidvan, 

knowing. grglij: Chaluskalam padain brahmanah, the quarter of 

Brahman consisting of four Kalas. Pi'akasavan iti, the Prakasavat 

thus. Upasle, meditates, worships. qgFir(rqn3t Prakasavan, full of splendour. 

Asmin loke, in this world, Bhavati, becomes. Prakasa- 

vatah, full of splendour, luminou.s. 5 Ha, indeed, Lokan, worlds. The 

luminous worlds like Vaikuntha &c. Jayati, conquers, obtains. Yah 

etam, &c., the same as above. 

3 . He who knows it thus, and meditates on the quarter 
of Brahman, consisting of four-sixteenths, by the name of 
Prakasavat becomes full of light in this world. He attains 
luminous worlds, whoever knows this and meditates on the 
quarter of Brahman, consisting of the four sixteenths, by the 
name of Prakasavat. — 262. 
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Sixth Khan da. 

Mantra i. 

mi ^ f m 
^ m ^r^ntvRTT?! *Tr 

^RiviHi’ itT? q3?T#: u ? ii 

^ifSr: Agnitr, fire. % Te, they, qri Padam, a quarter. Vakta, will 

teU. 5^ Iti, thus. The Bull haviitg declared one quarter of BrahniaU| said 
‘‘Thy fire iV., the deity of (ire^ will tell one quarter of Brahman/* So saying 
he went away. ^ Sa, he. f Ha, then. Svah, the morrow, BhQte» 

became, came, irf: Gah, the cows. Abhipraslhapayaii, 

chakara, drove (towards the house of the teacher). ^ ; T^b, they. «l?ar Yatra, 
wb^fq, in what place, Sayara, evening, apijf : Babhfivuh, became. ?fsr 

Tatra, there. ^rfSr^ Agnim, fire. OT^RTWr^l Upasainadhaya, having lighted, 
having put the fuel (samidii) on the fire. Uparudhya, having penned 

(the cows). irnTT^t Samidham, adh^ya, having placed the fuel on the (ire. 

Paseh^t, behiiKi. ^Vgtieb, of ilie fire, arr^* Pi ah, (looking) to the east, 

Upavivcj^a, sat down. 

1. Thy Agiii will declare to you another quarter of 
Brahman. (Thus saying V^u went away). He, when the mor- 
row came, (drove the cows towards the house of the teacher). 
Where the night overtook them, he lighted a fire, penned 
the cows, placed fuel on the fire, and sat down behind the 
fire, looking to the east (meditating on the words of the 
Bull).— 263. 

Note.— It appears tiiat the house of the teacher wa.s at a great distance, for it took 
four clays to reach ii. Moreover BaiyakitBa was kind to'ivards the aniuiais and was not 
driving them hard ; but allowed them to walk slowly. 

Mantra 2 

,1*1 ^ ffit sifit- 

igsira H ^ 11 

?r^ Tam, him, Agnib, the deva of fire (materialising). Abhy- 

uvada, said. ^ Satyakama 3 O Saiyakama. Iti, thus. *!iRr: Bliaga- 

vah. Sir 1 ffir Iti, thus, f Ha, then. in^gVnr Prati^uiirava, replied, 

2. Then Agni said to him “ Satyakama!” “ Sir!” he 
replied— 264. 
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Mantra 3. 

'*v ^ * _ fS Cs ^ ^ f\.. 

sr^nCF: ^ ^ Mira h Wimh i& 

^l-cl qf^i - ^J^TT ^igST: 

i II ^ II 

fignjf: Brahmanah somya te pAdatn bravapi iti, ‘ may I tell thee a quarter 
of Brahman, Bravitu me Bhagavan, iti, He said 'Tell it Sir.’ ?r^r 

^ Tasmai sa ha uvacha, he said to him. ^[flr^ Prithivi, the earth, the 

physical plane. Kala, one-sixteenth (Va^udeva sixteenth), Antarik- 

sam, the middle region, the Astral plane. Kala Saukarsana, one-sixteenth. 
Dyauh, the heaven, the mental plane. Kala, the Pradyumna sixteenth 
Samudrah, the Great Expanse, the Buddhic plane. Kala the Aniruddha one- 
sixteenth. Esa vai somya chatuskalah padah Brahmanah, this verily O 
friend, is a quarter of Brahman, consisting of four-sixteenths. 
Anantavan, the endless. Anantavat. qpr Nama, named. 

3. May I tell thee, friend ! a quarter of Brahman 
(the Sahkarsana Form)? “Tell me Sir” He said to him 
“ The earth is one-sixteenth : the intermediate region is one- 
sixteenth, the heaven is one-sixteenth and the great expanse 
is one-sixteenth. This is a quarter of Brahman, consisting 
of four-sixteenths : and called Annantavat. — 265. 

Mantra 4. 



f% II 

5 f Sa, he, &c. The same as mantra 3 ot the Fifth Khaiida except that the 
word anantavekn is substituted for tire Prakas.ivfln. 

4. He who knows it thus and meditates on the (Sah- 
karsana) quarter of Brahman, consisting of four-sixteenths, 
under the name of Anantavat, becomes endless in this 
world. He attains endless worlds (after death) who know- 
ing this meditates on the (Sahkarsana) quarter of Brahman, 
consisting of the four-sixteenths, under the name of Ananta- 
vat. — 266, 

t 
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Seventh Khanda. 


MANTaA I, 

qrt ?t f 

-*-*T STT ..r^lX J lil -I -l-tl U — .f^ 

WITT ^ WiTTwWrW W^^^^T W / l WTW ’IT 

lai#: ii t ii 

Hamsa, a flamingo. I'he Four-faced Brahma in the form of a fla- 
mingo. H Te, to thee, Padam, a quarter. Vakta, will tell, will dieclaiie. 
The Agrii said ‘‘Lord Brahma in the form of a Flamingo will declare to thce 
aJijuarter of Brahman.” So saying, he went away. The rest as in Mantra i 
of the last, Khanda. 

1 “A flamingo (Brahma) will declare to you another 
quarter of Brahman.” (Thus saying Agni went away). He, 
when the morrow came, drove the cows towards the house 
of the teacher, and where the night overtook them, he lighted 
a fire, penned the cows, placed wood on the fire, and sat 
down behind the fire, facing the east. — 267. 

Mantra 2. 

fRt f u ^ II 

% Tam, to him. iw- Hamsah, a flamingo. Upanjpatya, Ijaving 

flown. Abhyuvada, said. The rest as above in previous nuintras 

2 . Then a Hamsa flew near and said to liin) : “ Satya- 
kama ! ” He replied : “ Sir.” — 268. 

Mantra 3, 

^ ^WNTftr: ^5rr ^ 

"Ti^ f^Pifr s^rftwRtm ii ^ ii 

Brabmanah, of Braliman. The words are the same as in thecorres- 
pOTfding mantras of the previous two Kandas The Kalas however hdre 
are different. irfSr: Agnih, the fire (is one-sixteenth and is called Vasudeva Kala 
of the Pradyunina PSda). SOryah, the sun (the Sai'ikatsapa Kala of the 
Pradyumna Pada). Chandrah, the moon (the Pradyumna KaU of the 

Pradyumna f'ad'a). Vidyut, the lightning (the Aniruddha Kala of the 

Pradyumna Pada.) »ilfiiwm|jyotismaD, called Jyotismat (full of 
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3. “ May I tell thee, friend I a quarter of Brahman!” 

(the Pradyumna Form) ? “ Tell me Sir.” He said to him : 

” The fire is one-sixteenth, the sun is one-sixteenth, the 
Imoon is one-sixteenth, the lightning is one-sixteenth. This 
is a quarter of Brahman, consisting of four-sixteenths : and 
called Jyotismat. — 269. 

Mantra 4. 

H "i II 

II vs II 

^ Sa, he. Yalj, wito. The words the same as in the previous Khandas. 

4. He who knows it thus and meditates on the 
(Pradyumna) quarter of Brahman, consisting of four-six- 
teenths, under the name of Jyotismat, becomes full of light 
in this world. He obtains the worlds which are full of light 
(after death), who knowing this meditates on the (Pra- 
dyumna) quarter of Brahman, consisting of four-sixteenths 
under die name of Jyotismat. — 270. 


Khanoa Eighth. 

Mantra i 

Sig: Madguh, a water-bird. Varuija, in this form. The words are the 
same as above. 

1. “A water-bird (Varuna) will declare to you an- 
other quarter of Brahman.” (Thus saying Brahm§ went 
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away.) He when the morrow came, drove the cows to- 
wards the house of the teacher. Where the night overtook 
them, he lighted a fire, penned the cows, placed wood 
on the fire, and sat down behind the fire, facing the 
east. — 271. 

Mantra 2. 

^ fftj wra f sjftr- 

H =< II 

2. Then a water-bird (Vartma) flew near and said to 
him: “Satyakama.” He replied ; “ Sir.” — 272. 

Mantra 3. 

fim: % qrt ^ iclB 

^ srnr: ^ ^ ^ 

1 U \ il 

XfOT: Pranab, the Life Breath (the Vasudeva Kala of Aniruddha Pada). 
Chaksuh, the sight, the eye (the Saukarsana KaiS of Aniruddha Pada). 
l^rotram, the hearing, the ear (the Pradyumna Kala of Aniruddha Pada) 1 ^: 
Manah, the manas, the mind (the Aniruddha Kala of Aniruddha Pada), 

3 . “ May I tell thee, friend ! a quarter of Brahman 

(the Aniruddha Form) ? ” “ Tell me Sir.” He said to him : 

“The breath is one-sixteen+b, the eye is one-sixteenth, 
the ear is one-sixteenth, tb - iuuki is one-sixteenth. This 
is a quarter of Brahnan r ousistnig of four-sixteerihs : and 

A 

called Ayatanavat (having a home).” — 273. 

Mantua 4. 

q qiq \\ ^ ii 

II ^ H 

4. He who knows it thus and meditates on the 
(Aniruddha) quarter of Brahman, consisting of four-six- 
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teentlis, under the name of Ayatanavat, becomes possessed 
of a mansion in this world. He obtains after death the 
worlds which are full of mansions ; who knowing this medi- 
tates on the (Aniruddha) quarter of Brahman, consisting of 
four-sixteenths, under the name of Ayatanavat. — 274. 


Khanda Ninth. 

Mantra i. 

f u t u 

qnT Piapa, reached. Thus taught by the Devas, Satyakama reached the 
home of his ieacher f Ha, then. Acharya-Kulam, the teacher’s 

home, # Tam, to him. Acharyah, the teacher, Abhy-uvada, 

said, ^ O Satyakama. &C- 

1. Thus he reached the house of his teacher. The 
teacher said to him: “Satyakama!” He replied “Sir.” 
—275. 


Mantra 2. 

®I«t fRr f ^ ^ fTtg^ II !t II 

Brahmavid, the knower of ' Iva, like. % Vai, verily, 

clearly. Somya, O friend, I^h^: i, u shinest, Kah, who (a 

Deva or a man), g Nu, now. ^ T" t. ^ Anu^a^flsa, has 

taught, Iti, thus. The teachc riiou lookest like a knower of 

Brahman. Did any human or 3uper'JH;?r''ii being teach thee." Satyakama 
replied no man has taught me — beings other than any man have taught me/' 
Anye, other than. Manusebhyah, than men. Iti, thus, 

Pratijajfte, he replied. He replied “Beings other than human have taught 
me. What man would have dared to teach me thy pupil/' W^Bhagav^n, 
Sir. g Tu, but. Eva, alone. % Me, to me, my. Kame, for welfare. 
II^BrQyat, say : should leach. 

2. The teacher said : Friend, thou shinest verily 
like one who knows Brahman. Now who has taught thee 
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(a man or Deva) ? ” He replied “ Beings other than men, 
(have taught me). But, Sir, for my good, you should teach 
me.”— 276. 

Note.— The last sentence may also be translated “But Sir you say benedictio^j for 
the completion of my desire.” The blessing is required to make this knowledge complete. 

Mantra 3. 

u ^ n 

^ 51^: : II ^ H 

^rutam, I have heard, ff Hi, because Eva, alone ^ Me, by 
me. Bhagavad-drisebhyah, from great men like you. 

Acharyat, from the teacher. f| Hi, verily, Eva, alone, ftqr Vidya, 

knowledge. Vidita, known : learnt, ^rrf^g^ Sad hist ham, to real good : 

the best. Prapayati, leads, Iti, thus. ^ Tasniai, to him (Satya- 

kama). ^ Ha, indeed, then, Etad, this (which was already taught by 

the Devas). qq Eva, even : alone, Uvacha, said. ^ Atra, here, /. e., 

on account of having learnt from the Devas. f Ha, indeed. ^ Na, not, 
Kimchana, any. Viyaya, harm occurred. hi, thus, 

Viyaya, harm, occurred. Iti, thus. 

3 . “ Because even I have heard from exalted ones 

like you, that only such knowledge as is learnt from (a 
regularly accepted) Teacher leads to the highest good.” 
Then he taught him the very same thing, and (Satyakama) 
suffered no harm, (though he had learnt from beings other 
than a teacher), yea, he suffered no harm. — 277. 

Note.— The occult truth— “the VidyS- learnt from an Acharya leads to the real goal”— 
is at the foundation of the whole system of Eastern training. Satyakama had never 
accepted the Devas as his teachers, they, out of their kindness taught him. Hence to 
make that teaching really fruitful, he asked his own Teacher to confirm it, which he 
gladly did. 

MADHYA’S COMMENTARY. 

Khandat Fourth to Ninth, 

The Samvarga Vidyl^— the Knowledge of the Complete Dissolution, —which relates 
both to the Para and the Apara Brahman— has been described in the previous Kh^judas* 
The Sruti now enters into a subject dealing with the Para Brahman exclusively ; namely 
the Yidya or knowledge about the Divine Quarternary — the Ohaturmfirti consisting of 
Y4sudeva, Pradyumna, Aniruddha and Sahkar§ana. It introduces the subject by th« 
story of Satyakama, given in the six Khan das (from four to nine,) 
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[Says an objector as it is not possible to know whether a person is a Brahmana 
or not unless his Gotra is known ; how is it that Satyakama was initiated by Gautama, 
for the initiation of a SMra is prohibited. To this the answer is that the straight- 
Llorwardness of Satyakama in telling “ I do not know my Gotra or clan,” shows that 
|he must be a Brahmana, for truthfulness is the mark of a Brahmana. Sddras are not 
fstraightforward. The Vedanta Sutra also refers to this. 

I But suppose a person is straightforward and truthful, does it necessarily follow 
I that he is a non-Sddra. To this the Commentator answers with an emphatic yes, by quoting 
I Sama Samhita. 

ft is thus in the Sama-Samhita : — “ Straightforwardness is the prin- 
cipal characteristic mark of the Brahmana (i. e. of three castes entitled 
to the knowledge of Brahman) the mark of the l^udra is that he is not 
straightforward. Gautama (acting upon this universal rule and) know- 
ing this initiated Satyakama.” 

(How could the Bull, the flamingo and the Diver-bird teach Satya- 
kama ? These are irrational animals.) 

To this the Commentator answers 

Vayu assvmed the form of a bull, the God of fire appeai*ed himself 
as Agni, Brahma the four>faced appeared as flamingo, and Varuna as 
the Diver-bird ; and thus these four Devas taught Satyakama. 

Thus the above, which is also a quotation, shows that the sim is not flamingo nor 
Prana the diver-bird as explained by Sankara. The Bull, the Agni, the Flamingo and 
the Water-bird taught Satyakama one foot of Brahman each ; called respectively Prakasa 
vat, Anantavat, Jyotismat, and Ayatanavat. What are the meanings of these being the 
four feet of Brahman ? 

To this the Commentator replies : — 

The four names Prakasavat, Aiiantavat, Jyotismat and Ayatanavat 
are the epithets of the Lord Hari, and refer to the four forms of the 
Quarternary, nainely to Vasudeva, Pradyumna, Ariiruddha and Sahkar- 
sana. These four dwelling in the quarters &c., and ruling over them, 
are called also by the names of those places which each occupies and 
rules. 

[ Thus as the ruler of Kashmir is simply called Kashmir also : theJDiike of Devonshire 
is called Devonshire also. So Vasudeva &c., are called by names of the places also]. 

Says an objector : If the Bull &c., here are Devas who taught Satyakama, how is it 
that Satyakama avIio was taught by Devas themselves sajns to Gautama “ You are my only 
teacher—you only I wish, should teach me.” A man taught by a higher Guru, like a 
Deva, should not ask to be taught again by a lower Guru like a Hisi* As says a verse 
“If unsought one gets the best Guru, let him accept him as a Teacher without hesitatibn.” 
To this the Commentator replies : ^ 

These Devas did not teach Satyakama thinking that they wiere his 
Acharyas or spiritual Teachers (they did not put themselves forward as 
regular Teachers : but as casual givers of knowledge.) Hence Satyakama 
asked Us Ouru to teach, him again : and begged Us permission. 
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But; is it not possible that Satyakama took these Devas as his Gurus and learnt 
Divine Wisdom from them, and then again got the same teaching from Gautama. To this 
the Commentator answers : — 

If one has obtained a better Teacher and has accepted him as 
a Teacher, let him never desire to learn from a lower Teacher and even if 
he hears from him, he should never ask his permission, (to validate such 
teaching.) 

This shows that a person may renounce a Guru of the lower grade for one of a 
higher grade. The gradation of Gurus is given next. 

Higher than the Masters (Risis) are the Devas, higher than the 
Devas is Vayu (the Christ), higher than Vayu is the Lord Visnu (the 
God), there is no higher Teacher than God. Thus it is in the Acharya 
Samhita. 

One may learn from a lower Guru even, but should never confound this hierarchy of 
Teachers. If a Person has taken a Deva as his Guru, he cannot pay the same devotion 
to a Risi Guru as he does to the Deva. But if a Deva of his own accord teaches him some 
thing, that does not mean giving up his Risi Guru. 

The ninth Khaiida closes with the words Atra ha na kihehana viyaya iti viyaya iti. 
According to Sankara they mean “ Nothing was left out.” But Madhva shows that this 
is not the real meaning of these words. 

The words atra lia na kiuchana viyaya mean and to him no harm 
occurred” — for his hearing from the Devas did not cause any liarm to 
him. 

The law of occult teaching is that one should not learn from another teacher but 
from his own Guru. Hatyakama however allowed liimself to be taught by these Devas, with- 
out previously getting the permission, of his Guru. This breach of discipline required 
to be severely punished, but in the case of Hatyakama, no harm accrued because he did not 
wilfully go to these to be taught, but thoy themselves of their own grace taught him. 


Tenth Khanda. 

Mantra 1. 

^ II \ II 

Upakosaiah, Upakosala (by name). Ha vai, mere expletives. 

Kamalayanah, the son of Kamalayana. 'srnn^ Satyakame Jabale, 

with Sat3'akama Jabaia. Brahmacharyam, for the sake of Brahma- 

knowledge or as a religious student. Uvasa, dwelt, (nq Tasya, his e., 

(of the teacher). ? Ha, a mere expletive. DvadasSa. twelve Varsani, 

years. Agnin, fires, Parichachara, tended. Sa, he (the tea- 

cher). % Ha, but. Sma, a past tense denoting particle =did. 

Anyan antevasinah, other boarder pupils. SamavartayaOt 
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allowing to return home after finishing studies ; like the giving of the diploma 
of the completion of the course of studies in mordern times : passing. ^ Tam, 
him (Upakosala) ! ^ Ha, behold ! Sma, a past tense denoting particle. 

Eva, even, tx Na, not. ^ Saniavartayati sma, did not allow to 

return, did not give him the final certificate, did not pass him. 

1. Upakosala, the son of Kamalayana dwelt as a reli- 
gions student in the house of Satyakama Jahala. He tended 
his fires for twelve years. But though the teacher, allowed 
the other pupils to depart, he did not allow Upakosala to 
depart. — 278. 

Note.— This shows that twelve years was the general period to finish a course 
of studies, and eater household life. Average students were generally sent back after 
twelve years, as graduates. Only students of exceptional merits (like Upakosala) were 
detained for post-graduate studies. Upakosala however mistook the intentions of his 
teacher. He thought he was detained because he had not come up to the average standard 
of the passed students. 

Mantra 2. 

^ rnS srar- 

II SI II 

^ Tam, him (the teacher), J^y^, the wife, the teacher^s wife. 
Uv^cha, said, rfg: Taptah, exhausted through austerities. Brahma- 

chari, the student. Kusalam, properly, carefully. Agnin, the 

fires. Parichacharit, tended, m Ma, not. ^ Tvfi, thy. 

Agnayah, the fires. Paripravochan, said, blame, gaff Prabrfihi, tell, 

teach. Asmai, to this (pupil). Iti, thus. ^ Tasmai, to him (Upakosala). 

Aprochya, without teaching, gg Eva, even, however. Pra- 

vasan chakre, went away on a’journey, went to foreign parts. 

2 . Then his wife said to him “ This student is quite 
exhausted with austerities, because he has diligently tended 
your fires. (But you have not taught him), and your fires 
even though so well tended have not taught him. Now 
(at least) teach him.” But Satyakama, however, went away 
on a journey, without having taught Upakosala. — 279, 

Mantra 3. 

?rR ?? fNra ^ ^rnir 

SfRimr I) ^ II 
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Sa ha, he (Upakosala) then, Vyadhin^, from sorrow, from 

mental dejection at not being passed. Anasitum, to leave off taking food, 

to fast. ^ Dadhre, made up his mind, Tam, him. Ach^rya- 

j^ya, the teacher’s wife. Uvacha, said. Brahniacbarin, O Student. 

iTOFT Asana, take food, eat. f% Kim, why. jjNu, now. Na, not. ^q TT % 
A^n^si, eatest thou. ^ Sa, he. 5 Ha, then, Uvacha. said, arg^: Bahavah, 

many. ^ Ime, these. Asmin, in this. 5^ Puruse, man gRPTTJ K4mah, 

desires. Nana, many. Atyayah, going, directions. 

Vyadhibhih, by diseases, sorrows at not getting the objects of my desires, 
5j#^: Pratip^rnah, completely full. Asnii, 1 am. ^ Na, not. 

Asisy^mi, I shall eat. Iti, thus. 

3 . Then Upakosala, from sorrow took into his head 
to leave off eating. Then the wife of the teacher said to 
him “ Student, eat. Why do you not eat ? ” He said. “ There 
are many desires in this man here, which go in different 
directions. I am full of sorrows, (and so have no room for 
food), so 1 do not take food.” — 280. 

Mantra 4. 

Wl IRPI: 

II « II 

^_^Atha, then, when the student had finished speaking. Ha, then, 
Agnayah, ilie fires, being moved by pity. Sam-Qdire, said to each 

other, Taptah-biahmachari, the student exhausted through austeri- 
ties, Kusalarn, carefully, properly. Nah, us. Parichacharit, 

tended. gScT Hanta, now. Asmai. to this (siudeiu). Prabravama, 

may we teach (the knowledge about the higher and the lower Brahman), 

Iti, thus; having made up their mind. lasmai, to him. g Ha, then, 
Uchuh, they said. 

4. Thereupon the fires said among themselves 
“This student, has become exhausted through austerities 
in serving us properly. Now let us teach him.” Then they 
said to him. — 281. 

Mantra 5. 

sinift ^ ^ ^ ^ ^ M.>iwi«i 

# «rr- .TO null 

II II 
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sinir: Pranah, strength : endowed with strength. Breath. The Life breath. 
The .Christ, aigi Bralima, Brahman. The lower or Apara Brahman. Kam, 
the Ka the joy. Endowed with independent strength and Joy is Ka. 
Brahma, Brahman, the Para or liigher Brahman. ^ Kham, the Kha the infinite. 
Endowed with independent strength and wisdom is Kha. ^ Iti, thus. ^ Sa, 
he(Upokosala). f Ha, then. Uvacha, said, Vijanami, I know. 

Ahani, I. n-r Yat, wliat (you have said), jrnif: Prana Barhina, Praija 

is Brahman. Brahman is Praija or strength, gp Kam, Ka. Cha, and. 3 Tu, but. 
^ Kham, kha ^ Cha, and. Na, not. Vijanami, I know. Iti, thus. % Te, they 
(tlie fires), f Ha, then. 3:5: Uchuh, said, Yat, what. t?r3 Vava, indeed. 
9 F Kam. I at, that, tjf Eva, alone, Kham Yat, what. Eva, 
even. 315 Kham. 3??^ that is even Ka. iti. thus, srnir Pranam, the Chief 

Breath. The Anara Brahman ^ Cha, and. ^ Ha, an expletive, Asmai, 
to him (Upakosala). Tada, tlien. Akasam, the Full. Vi.snu. the 

Supreme Brahman. Cha, and. 3;^; Uchuh, said. 

5. “ Prana (power) is (lower) Brahman. Ka (Infinite 

Power and Joy) is Brahman (higher) ; Kha (Infinite Power 
and wisdom) is (also higher) Brahman.” 

He said. “ I understand that Prana is Brahman : hut 
I do not understand Ka or Kha.” 

They said : “ That which is Ka is indeed Kha ; that 

which is Kha is indeed Ka.” They therefore taught him 
that the (lower) Brahman was Prana, and that (the higher) 
Brahman was the All-luminous (Visnu). — 282. 

Note.— The Power simply is Praiia— the Christ principle. But it is under the ^uprem . 
Therefore Prana or power is taught here as the lower Brahman. While the Sapreue 
Brahman is described by the two words Ka and Kha. Now Ka means pleasure, and Kha 
means ether. Upakosala therefore naturally asks how can pleasure and ether be called 
Brahman. He took Ka and Kha in their separate senses and hence said “ I do not under- 
stand Ka and Kha.” The fires therefore taught him that Ka and Kha were not separate 
entities, but identically one. Ka denotes God as Omnipotent and all Good. While Kha 
denotes Him as Ommipoterit and All-wise. This mantra in fact teaches both about the Apara 
Brahman and Para Brahman. The doctrine about Prana is teaching about lower Brahman, 
the doctrine of Ka and Klia— otherwise Akasa — is teaching about higher Brahman. 

MADHYA’S COMMENTARY. 

]Votc.— The teaching about Para and Apara Brahman is again resumed in this and 
five subsequent Khan das. They give also the teaching about the death and the Path 
followed by the soul after death. This is done in the form of a legend of Upakosala. 
The phrase Pr^nah Brahma does not mean that the attributes of Supreme Brahman are 
temporarily imposed on Prana or breath ; but that Pr4na means here Power ; and it 
describes that Brahman is All-power. Hence the Commentator sa;^s ; — 

2 
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The phrase prAno brahma means that Brahman is essentially power. 
Ka means that Brahman is essentially Joy. Kha that He is Wisdom or 
Knowledge. 

Thus PrSna, Ka and Kha desci ibe the three attributes of God— Power, Bliss or 
Qoodaess, and Wisdom. God is Omnipobent, All good and All wise. But the mere Power 
aspect belongs to Prana or Chief Breath also : but his power is under the control of God. 
This the commentator proves by an authority 

The lower Brahman is Prana who is the deity of potver imme^ately, 
while Hari Himself is Supreme Brahman essentially All wisdom bliss 
and Full. 

[But this does not mean that God does not possess Power, or that 
Prana (the Christ) is Power only and has not Wisdom and Bliss Gl-od 
and the Christ possess all these three attributes in their fullness, with ' 
this difference that God is independent, while the Christ is dependent 
upon God for the exercise of these functions]. 

The wise say that Ka denotes the independent infinite Power and 
Bliss : while Kha means the full (independent) infinite conjunction of 
Power and Wisdom. 

Note.— The word naija is used in the verse which literally means “ belongng to one's 
own self” ; not dependent upon another, hence independent. The pilriia is used in the 
verse and means “ faH”— but “ full” and “ independent” are synonymous. 

The Supreme Visnu, whose essential nature is that (namely it is 
Ka — uncontrolled supreme power and joy ; and Kha~uncontrolled sup- 
reme power and wisdom) is called akasla — the All-luminous or All-perva- 
ding. 

Thus there are said to be two Brahmans — Prana (the Lower Brah- 
man) and Ikatla (the Higher Brahman). Thus it is said in the same 
(Sama Samhita). 

The well-known meaning of the word Prana is VAyu. (Therefore 
Upakosala) who was in doubt whether Ka and Kha denoted two different 
beings (or one) said “ I do not understand Ka and Kha”. 

Note— It does not mean that he did not know the ordinary meanings of Ka= pleasure, 
and Kha = ether. He was in doubt whether Ka and Kha referred to the same person or 
to two different persons. 

Therefore to show the identity of Ka and Kha, the fires said 
“ That which is Ka is verily Kha, that which is Kha is ve-ily Ka.” 

Note.— This establishes the complete identity. All Ka is Kha ; All Kha is Ea. Or 
In modern logic all A is B, and all B is A will be true only when A and B are identical, 
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Eleventh Khanda. 


Mantra i. 

w!r ffit jt 

^ q II? M 

^ Atha, then (after the teaching by the three Fires conjointly). ? Ha, 
indeed, Enarn, him (Upakosala), *Tf|q<3: The Garhapatya, Fire, 
Anu-^aiasa, taught, Pritiiivi, the earth. The Vast. The Lord called 

so because of His all-expansiveness. Agnih, fire; the Leader of Body, 

^rsra, Annam, food, the Eater, the Destroyer. ?rr^3I! Adityalj, the sun, the 
Eternal : who exists from the beginning iSdi'. Iti, th 1-lS. Vi^llO. 

Esah, this. Aditye, in the sun. The Solar Logos. 5^; Purusah, the 

spirit, the Lord possessing the six perfections. Drisyate, is seen (by 

Divine oi* clairvoyant vision), g*: Sah. He. Aham, I : the Lord called 
Aham, or Supreme because He is not (a) inferior (ha^heya) : and dwelling 
in the Gdrhapatya Fire. Asmi, I am. The Lord called asmi=:“ I am’'. 

Sah, that, Eva, indeed, Aham, I. Asmi, 1 am. ff& Iti, thus. 

1 .' After that the Garhapatya Fire taught him. 
“ Brahman is Vast (prithivi), World Guide (agni), Destroyer 
(annam) and Eternal (aditya).” As subjective Antaryamin 
(He is), the SPIRIT who is seen in the Solar Logos (by 
the illumined sage). He is the “ supreme I am,” He in- 
deed is the SUPREME I AM . — 283. 

Mantra 2. 







||:( 11 

II ^ 

^ Sa, he. u: Yab, who. Etam, this ; the ail pervading aspect of 

Brahman ; as well as His antaryamin aspect, iff Evam, thus. Vidvan, 

knowing. Dpaste, meditates. Apahate, on the destruction. 

Papakrityam, the sinful deeds. ## Loki, dweller of Gods world. 

Sarvam ayur eti, attains life eternal. Jyok Jivati, 

lives resplendent, sr Na, not. Asya, his. Inferior persons, 

servants, Kstyante, perish, Vayam, we (Fires), w Tam, him (the 

Knower of this two-fold Lord), Upa-bhuftjamah, we guard. We do 

not allow his servants to perish. Asmin, in this. Loke, world, 

Amusmin, in that. ^ Cha, also. 
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2. He wko knowing this thus meditates on Him, 
his sins destroyed, becomes a dweller of the world of God, 
gets life eternal, lives resplendent, and his dependants do 
not perish, because we guard him in this world and in the 
other ; who soever knowing this thus, meditates on Him. — 
234. 


Twelfth Khanda. 

Mantra i 

H % H 

Atha ha eiiatii, then to him. The Anvaharva Fire. Anusaiiasa, 

taught, ^srnr: Apalj the waters^ the Protector of all. (?rr = All, qr= to protect). 

Di^ah, the quarters ; the Guide (desana=ciirertor, the Teacher). 
Naksatrah, the stars : the Supreme King (na = not, ksattra = king. Who has 
no ruler above him). Chandramah, the moon, the Delightful. The 

rest as above. 

1. Then the Anvaharya Fire taught him ; — “ Brah- 
man is the Protector of all, the Guide, the Supreme Ruler, 
the Joy Eternal.” (As Self He is) the SPIRIT who is seen 
(by the illumined sage) in the Lunar Logos. He is verily 
the “supreme I am.” , He indeed is the supreme I am. — 284. 

Mantra 2. 

5nrn: waz: tl » 

2. He who knowing Him thus, meditates on Him, his 
sins destroyed, becomes a dweller of the world of God, gets 
life eternal, lives respondent, and his dependants do not 
perish, because we guard him in this world and in the 
other, whoever knowing Him thus, meditates on Him. — 285. 
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Thirteenth Khanda. 

Mantra i. 

rhe Ahavaniya, Fire, s^nu • Pranalj, the breath, the Powerful. 

Akasah, the ether, the space, the All-pervading. Dyauh., the heaven, 
the Brilliant Shining One. Vidyut, the lightning ; the Conscious, the 

Knower. 

1. Then the Ahavaniya Fire taught him: — Brah- 
man is All-powerful, All-pervading, the Luminous, the 
Sentiency.” (As Self, He is) the SPIRIT who is seen (by 
the illumined sage) in the Deva of lightning. He is the “ I 
AM.” He indeed is the “I AM.” — 286. 

Mantra 2. 

2. He who knowing Him thus, meditates on Him, 
his sins destroyed, becomes a dweller of the world of God, 
gets life eternal, lives resplendent. His dependents do not 
perish, because we guard him in this world, and in the 
other, whosoever knowing Him thus, meditates on Him. — 287. 


Fourteenth Khanda. 

Mantra 1, 

A II 
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% Te, they (the Fires). ^ Ha, then, having thus taught him conjointly 
and severally. 3 ^ 5 : Ochuh, said, O Upakosala ! Es^, this. 3§r»zr 

Somya, O friend ! % Te, to thee. Asmad VidyS, the secret Doctrine 

of ** 1 the knowledge of the Antary^min (the Inner Ruler). ^ Cha, and. 

^ A 

Atnia-vidyfl, tlie doctrine about the “ Atman God as the Cosmic 
Agent, tlie All-pervading. The words “have been taught ” should be supplied, 
to complete the sentence. Tliou must know intellectually these two VidySs, 
as we have taught. The method of their realisation by meditation, 

will be taught to thee by thy teacher. Achaiyah, the teacher. 5 Tu, 

but, alone. % Te. to thee, irj^ Gatim, the method, tlie mode of meditation; 
and the goal. Vakta, will say. Iti, thus. Ajagama, arrived, came 

back. ^ Ha, in time. Acharyalj, the teacher. ^ Tam, him. 

Acharyah, the teacher. Abhyuvada, said, ^ Upakosala 3 . Iti, 

thus. 

1. Then they said Friend Upakosala, (thus have 
we taught thee theoretically) the two doctrines about God, 
namely, that God is the “ I ” (the Inner Ruler of all souls) 
and that God is the “ Atman ” (the All-pervading cosmic 
agent). But thy teacher alone will tell thee the ( practical) 
mode (of realising this teaching)”. In time his teacher came 
back, and said to him ” Upakosala ” ! — 288. 

Mantra 2. 

;jji#r€?rr fir 5 #wr ^ 

It II 

vinq: Bhagavah, sir. Iti, thus, Ha, an expletive, gr a g v r q Prati^ui^rava, 
he replied, Brahma-vid iva, like a knower of Brahman. Somya, 

friend. % Te, thy. Mukham, face, Bhati, shines, gf;: KaJj, who. 

5 Nu, now a particle of interrogation. ^qrTva, thee. q r g «[r itug i Anusagasa, has 
taught. Is it a human or a divine being? Iti, thus. Kah, what (man or 
asui a). 5 Nu, now. ir Ma, me. Anugisyat, can teach. % Bho, 

O Sir ! Iti, thus, lhave, the dwellers of Ihis (iha) and of the iow^r (ava) 
planes ; men and demons, q Va, indeed, f^gfi Nihnutah. hide. Both men 
and demons hide themselves before thee: are not capable of teaching in thy 
presence. The Devas alone have taught me. Ime, these (pointing to the 
fires) : the presiding devas of these, Nfinam, indeed, certainly. |ubt: 
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Idn^^h, like these (visible fires in their colour and brilliancy), Anya- 

drig^b, but unlike these (fires^ because they were endowed with an organised 
form, with hands, head, feet, &c.) Iti, thus. ^ Iha, here (before his teacher). 

the fires, (as his teachers). Abhyi^de, said (Upakosala). 

fl; Kim, what. 5 Nu, now. Somya, friend, Kila, verily. % Te, to 
thee. Avochan, they said. Iti, thus. 

2 . He answered “ Sir.” The teacher said : “ Friend, 
thy countenance looks bright as that of a person inspired. 
Now who has taught thee (a DeA’'a or a lower entity) ? ” Upa- 
kosala said : “ What (lower entity) can dare teach me, Sir? 
Men and asuras hide themselves before thee. The (presid- 
ing Devas of) these (fires) verily taught me. They were 
(refulgent) like these, but unlike these (as they had hands, 
feet, &c).” Upakosala spoke about the Fires before his 
teacher. The teacher said ; “ What, my friend, have these 
Fires told you ?” — 289. 

Mantra 3. 

R RoIWlrl ffir ^ rRt 

II ^ II 

II va 11 

y^Idam, this. Iti, thus, f Ha, indeed, Pratijajne, replied he. 

Upakosala told him all that the Fires had taught him. Lokan, the worlds : 

the supporters of all ; namely (i) the Prana, (2) the All-pervading Cosmic Brah- 
man=gFf, (3) the Subjective Self, the Antary^min Brahman=?^. Vava, 
verily, These three certainly ought to be known, Kila, indeed, 

Somya, Friend. Avochan, they said, I'hese, of course, thou should 

ktiow^ but not meditate upon: nor take as thy goals, ^Aham, I. g Tu, but. 
% Te, to thee. ^ Pat, that. Vaksyami, will teach. 1 will tell thee 

that who is to be meditaied upon, and the path and the goal which is to be 
■I'eached. He praises the teaching that he is going to give. Yatha, as. 

Puskara (lotus) Pal^sa (leaf). gsrP?: Apas, waters. ^ Na, not. 
isyante, cling to. ^ Evam, thus. ^ Evam, thus. Evaiiividi, in (the 

irson who) knows thus, iffq Papara, the sinful, Karma, deed. ^ Na, 
It. ^lisyate, cling. Iti, thus, sf^ Bravitu, teach, tell, Me, to 

I Bhagvan, sir. Iti, thus, Tasmai, to him (to the teachigjr). ^ 

^indeed, Uv^cha, he said. 
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3. Upakosala answered This ” (repeating all that 
the Fires had told him). The teacher said; “My friend, 
they have verily taught thee the knowledge about the World- 
supporters, but I shall tell thee (the goal, the path and the 
method of meditation). As water does not cling to a lotus 
leaf, so no sinful act clings to one who knows Him thus.” 
He said : “ Sir, tell me.” He said then to him. — 290. 


Fifteenth Khanda. 

Mantra i. 

^ UMbr^fia 

icf II ? II 

q; Yah, who. Esalj, this, ffsait. Aniar, within, Aksiiji, (in) 

the eye. Puiusa, the spirit, the person. Drisyatc, is seen (through 

divine clairvoyant vision), Esr.h, this. ?rr?*IT Atma, tlie Self (called Va- 
naana). Iti, thus. 5 Ha, indeed, Uvacha, he said. Etad, this. ifW 

Amritam, the immortal, eternally fiee in His own nature. ?r»T?Iw -Abhayani, fear- 
less. q?|?;Etad, this, srgi Brahma, the Brahman, the full of all Perfections, 

In this (Lord), Na, not. Kinchana, anything. ^lisyati, clings. 

The Lord is untainted and untaintable; free from all attachments. fr5[ Tat, 
therefore. 9 ft Yadi, if. The Commentator Vedesatii tha evidently reads 
and explains it by ?rCTra[ Because : i. e , becau-c such an untaintable Person 

dwells in the eye. ^ Api, even, frfwi in this (eye). Sarpir, butter. 

HfVa, or. ^^g^Udakam, water. Smchati, any one drops. Vart- 

mani, on two sides, Eva, indeed. n«5lW Gachchhati. it goes. 

1. (He said). This Person who is seen in the eye is 
the Self (called Varaana). This is the Immortal, the Fearless. 
This is Brahman. Nothing clings to this. Because (such 
a Person resides in the eye) therefore if any one drops 

melted butter or water on it, it runs away on both sides (and 
does not cling to the eye). — 291. 
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Mantra 2. 

^ wpq fi T- 

#ir^ qf ts;# ^ 11 II 

iftT^ Etani, tins (Pei son in the Eyecahed Vamana). ^NflPTi Sarhyadvdmab, 
the Sariiyadvania. iti, thus. Achaksate, say (the wise), Etani, 

to this. ^ Hi, because. ^T^lfSr Sarvani, ail. Vamani, blessings, beauti- 
ful things. Abhisamyanti, approach : go towards, enter, Sarvarii all, 

enaiii, him ; Vamani, beautiful things, q: Yah, who. Evam, thus. Veda, 
knows. 

2 . The wise call Him the Saihyadvama (the Most 
Beautiful), because all objects of beauty enter into Him. All 
beautiful objects enter into Him who knows Him thus. — 292. 

Mantra 3. 

?T q;# ^ II ^ II 

qq*: Esah, this. ^ U, indeed, qq Eva, alone, qnpft Vamani, the giver of 
beauty : called Vamani. Nayati, leads, causes to be obtained. The word 

Vamani is a compound of Varna ‘'beauty,'' and “ ni " give. He who gives 
beauty to all beautiful beings and objects, such as Laksmi, &c., is called 
Vamani— the Giver of Beauty. 

3 . He verily is called Vamani (the Giver of beauty) 
because He alone gives beauty to all. He who knows Him 
thus gives beauty to all (beings inferior to himself). — 293. 

Mantra 4. 

?l^ 

^ It ii « ii 

Bhamanih, the Shining, the Resplendent. vrn% Bhati, shines, qjifj 
Sarvesu Lokesu, in all worlds. 

4 . He is also Bhamani (the Resplendent) for He 
shines in all worlds. He who knows this thus, shines in all 
worlds — 294, 
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— 

Chandra (moon ). These words iipas &c. do not mean here “ waters " &o. but are also the 
names of the Lord. The Ahavaniya fire teaches in Khancla thirteenth about prana, ^kasa, 
dyan, vidyut. They also are name of the Lord, and do not mean the breath, the ether, 
the heaven, the lightning. The coinineatator shows this by quoting an authority ; - 

Thus it is in tlie Tattva Samhitn: — 

“ The Lord Visnu is called Prithivi, because of ]Iis expansiveness 
(prithu expanse). He is called Agni similarly, because He is the Leader 
(netri) of the Body (afiga=hody, microcosinic and inacrocosjiiic). He is 
called Aiinain, beeause He always is the Eater (atri=eater, destroyer). 
He is ealled Aditya because He exists from beginning (Adi = beginning).” 

Note, — Tho force of the affix tyap in adi tyap is that of ‘‘ existing." 

He is similarly called Apas, because He protects (Pa — to protect) all 

(A=fully). He is also called Dijl because He directs (dej^ana^ direc- 
ting, guiding) all. He is called Naksatra, because He has no (na=no) 
ruler (Ksati-a = ruler, king) over Him. (He is the Supreme King). He is 
called Chandramas, because He is bliss (chaiid=to be happy). He is 
called Prana, because His form is power (prana=power). He is called Akajia, 
because He fills all (a=all, kasa= to fill, to pervade). He is called Dyau, 
beeause His form is Luminous (div=to shine . He is called Vidyut, because 
He knows (vid=to know) all.” 

iVotc.— The commentator next takes up the sentences “that which is in the Sun," 
“ that which is in the Moon," and “that which is in the Lightning " and shows that they 
do not establish the identity of the three fires Garhapatya &c., with the Purusa in the 
Sun &c., as has been taken by Sankara. 

“ He who is in the Sun, the Moon and the Lightning, is the Sup- 
reme Hari, bearing those names (of Surya, Chandra and Vidyut). He 
is called Aham, because He is the Supreme (a = not, ham— liej-am, inferior). 
He dwells (as the Antaryamin) in the Garhapat3^a &c.” Thus it is in the 
Tattva Samhita.” 

Note , — But may not the Sruti be explained as establishing the identity of the Jivas 
in the Garhapatya &c., with the Jivas in the 8un &c ? That is tho Jiva in the Garhapatya 
Fire is the same as the Jiva in the sun ; the Jiva in the Anvanarya Fire is the same as the 
Jiva in the moon and so on. To this the Commentator says 

If the view be taken that the ^ruti (intends to) establish the identity 
of the Jiva (in the fire and the sun &c.) ; then the separate mention of the 
Purusa in the Sun, the Purusa in the Moon, the Purusa in the Lightning 
(all the three used in the Locative case, ya esa aditye purusah &c.) 
would not be appropriate ; (but the nominative case would have been 
used — the Purusa who is the sun, the PuriiJja who is the moon, the Purusa 
who is the lightning). 
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Note.— The Locative case would establish only the identity of the Purusa in the sun 
&c., but not of the Purusa who is the sun &c. But if the words aditya <&c., be taken here 
as meaning the physical orbs of the sun, moon &c., then the principal meaning of these 
words has to be needlessly given up. These words aditya &c., denote conscious beings 
and not the vehicles in which they manifest. But it may be said the phrase aditye 
purusa means Brahman who is in the Jiva called aditya, and the 6'ruti intends to establish 
the identity of the Jiva and Brahman.” Then also arises this difficulty : in the »Sruti we 
find aditya, chandra &c., mentioned in the nominative case also : showing that they refer 
to separate things. Therefore the Commentator says : — 

(The Sriiti first says) “ Prithivi, agni, annam, lidityah ’’ (lV-11-1), 
and again further on it says '‘ya esa aditye purusah drii^yate ” (lV-11-1), 
thus the object denoted by the word udityah must be separate from the 
object denoted by the phrase the Purusa in the aditya ” for the meaning 
of the word adityah in the nominative case cannot be the same as that 
in the Locative. They must refer to two distinct objects. (The construc- 
tion of the Mantra necessarily leads to this interpretation). 

/Vote.— In fact the word adityah used in this verse in the nominative case must denote 
a being different from that referred to in aditye in the locative case. The tw^o cannot be 
one. Therefore the being referred to in the first part of the mantra, is not referred to 
in the second part of the same. If aditya (nominative) means God, then aditye (locative) 
cannot mean God, (for then it would be absurd to say the “ Purusa in God ”). In fact, we 
are obliged to take the words aditya, chandra and vidyut in two senses, though oocuring 
in one and the same sentence. Thus in Mantra I of Khaiiila 11 the word aditya occurs 
twice, first in the nominative case (in the phrase and again in the 

locative case (in the phrase The first aditya is explained as being 

the name of the Supreme Brahman, the second as the name of the Solar Logos (a Jiva) in 
which dwells the Brahman. Similarly in Mantra I of Kliaiula 12, and Mantra 1 of Khanda 
13, where words chandramas and vidyut are similarly used. The general rule of inter- 
pretation is, that if one and the same word occurs twice, in the same sentence one mean- 
ing alone is to be given to it in both places, unless there he some indication to the contrary. 
Here we have given two different meanings to one and the same word — because there is 
such a contrary indication in the difference of the cases in which those words are used, 
one being in the nominative case, the other being in the locative case. Hence the Com- 
mentator says 

♦ 

Therefore it does not establish identity (either of two Jivas or of 
the diva and Brahman). 

Note.— Therefore the phrase “ So’hara asmi ” of this mantra does not establish 
identity, because of the absurdity to which that interpretation would lead. The phrase 
therefore is an exclamation by the Lord as Inner Kuler (Antaryamin), and He says “I am 
the same Aham the Supreme ; I am free from all limitations.” Therefore the commentator 
«ays 

I The Phrase sa eva ahani asmi “ I am He indeed ” is used to express 
Ithe absence of all differences with regard to the Antarymnin Lord. 

I The Antaryamin within the Solar Logos and the AUtaryamin within the Gdrhapatya 
pire is one and the same Lord, without the slightest difference. Two phrases are used 
|Ln Mantra 1 of the Khandas 11, 12 and 13.— Namely (1) so’ham asmi ; (2) sa eva aham asm! ; 
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The flrsfc phrase (so’haiii asini) declares the indentity of the Antary amin in the Solar Logos 
with the Antaryamiii in the Garhapatya Fire. The second phrase ( sa eva aham asrai) 
emphasises this identity, declaring there is not the slighest shade of difference between 
these two Antaryamins. But would not the first phrase (so’ham asmi) which is in a very 
emphatic form, bo suflleieut to indicate absolute identity : what is the necessity of the 
second phrase (sa eva aham asmi) ? To this the Commentator replies : — 

Though the first plirase ‘‘ so’hatn asmi” was sufficient to denote 
identity, yet the second phrase denotes something more (it is not merely 
identical, but absolutely identical, without the slightest difference). 

Moreover the phrases like “ so’hatu asrai ” never denote the identity of the Jiva and 
Brahman but declare the identity of the Antaryamin in all Jivas. Ho alone is entitled to 
say am.” All Jivas have consciousness, because He has uttered in the beginning 
“I am I.” The Commentator again quotes the Sama Samhita in support of this view. 

The wol ds aham “ I,” asmi ‘‘ 1 am,” and the rest are primarily 
applicable to the Antaryamin alone (the God as the Inner Guide of all 
Souls). They secondarily apply to the Jivas, because every Jiva is in 
(indissoluble) relation with the Antaryamin (the Highe'^t Self of all'. 
Therefore these words (aham ‘‘ J ” asmi I am &c., h)und in the Vedas 
denote the Lord Harl (alone >, in His aspect as Antaryamin. 

‘ The Lord JaiiArdaiia (has two aspects) one the All-pervading -cosmo- 
logical), the other the Self or Atman-aspect ( l^syehological) Tliis second — 
the Self dwelling within all souls — is denoted by the words like “ 1,” 

“ 1 am ” &e. Idins the Fires taught I dpakosala these tw'o aspects of A^isnud 
Thus it is in Snma Sandiita. 

The Phrase iia asya apara purusah ksiyante i Mantra 2 Khaniia 11) is explained by 
Sankara as meaning “his lower generations— i. c. descendants perish not.” The word 
apara-purusah does not mean descendants but servants. 

He never loses Ins servants — i. e. he has always servants to help 
him. This is the meaning of the words “ na asya apara &c.” 

The Phrase “ loki bhavati ” of the same mantra (TV-11-2) means he 
goes to the worlds of the Lord (i. e, to Vaikuntha &c).” 

(When Satyakama return.s from his journey he finds Upako.sala shining with inspira- 
tion, and he asks him “ who has taught him.” Upakosala uses the words Ko’nu ma’ nusisyM 
bho iti. And then are used the words “ iha veva nihnute.” They are taken to mean by 
Sankara “ he conceals the fact, as it were.” It is not a very happy rendering, as it imputes 
to Upakosala a very ignoble motive. JVfadhva gives the following explanation). 

The word ihave is a compound of tivo words iha and ava 
(in the dual). means ‘ here,’ ‘ in the physical world, the mortal world.’ 
It means the dwellers of the physical plane. means ‘ lower,’ ‘ the 
dwellers of the lower planes.’ thus means “ men and asiiras.” (asuras 
are dwellers of the lower planes like patAla &c). The whole sentence is 
^ it means “ the men and demons verily hide themselves before 
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you Sir ; (for they cannot teacli in your presence). Tliey are not capable 
of teaching. Therefore, (men and demon being excluded^ Deras alone 
have taught me.” This is udiat Upakosala meant. 

The word ^ in the above means or alone. The phrase is used in 

Mantra 2 of Khan la 14. Aceording to 8ahkara it is translated “ Are these fires other 
than fires?” This interpretation imputes the motive of concco-lment to Upakosala — a very 
unworthy motive. Their real meaning is given by MadhYa: — 

tew “like these” — the Devas who taught me were shining ones 
like these material fires : their colour being fiery and shining. 

unlike these ” — the Devas however were unlike these physical fires, 
because they had hands, feet, &c. 

This is, of course, a far better explanation than that of Sankara. He says '* the mean- 
ing is that Upakosala does not actually conceal the fact, nor does he plainly give out 
what the fires had told him. Upakosala says ‘ These fires, being tended by me, explained 
it to me and hence, on seeing yon, these are trembling with fear as it were, now, though 
they were quite unlike this, before’— with this in view, he pointed to the fires, hinting as 
it were, at what he meant.” 

This explanation not only implies that Upakosala had a guilty conscience, bocanso 
ho was taught-by the fires, but that the fires theaisolves who are Devas, were afraid of a 
Shuman being Satyakaina, who belonged to the class of Hisis only. The fires, being Devas, 
ibelong to a higher order, than Satyakama a U-isi, and a Deva always has a rUjht to teach, 
Inhere a H-isi may teach : though the inverse of this proposition would not be true. 

The Commentator now gives a roasoii why the words Prithivi &c. are names of God. 

Because the God has all names like those of Chandra &c., (therefore 
the words Prithivi &c., are names of God. In the Rig Veda it is said 
“ Who alone has all the names which separately belong to each 
Deva.” — which proves that to Visnn belongs all the names. 

MADHYA’S COMMENTARY (to 13th Khrvula.) 

Note.— This Khaiula shows first that the Lord has His residence in the eye. Since 
toothing can taint the Lord, the eye (the residence of the Lord) acc^uires something of this 
|divine attribute of untaiiitability. 

Thus it is in the Mana Ivurraa : — 

“ The untaiiitability ot the eye is the result of its being the residence 
of the untaintable Lord. (Such is the glory of the Lord) that by being 
His residence, the eye has become untaintable among all things. Adora- 
tion therefore to that Lord called Vamana, the Supreme Self. 

I Note.— The picture on the retina is certainly very small— a mere miniature only 

Kdwarf (which is also a meaning of the word Vamana). Bub it has within it the whole 
miverse. The man does not see the world outside him diroebly, bub this minute imago of 
»» world on the retina. No wonder the Hisis took this as one of the greatest glories of 
Greater. The story of the Dwarf Incarnation is partly based upon this fact. 

The Commentator next explains the phrase Manavain Avartam of Mantra C. The 

manava does not mean “ appertaining to Manu,” as explained by Sankara, but has 
ibrdinary meaning of “ human.” 
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The phrase “ Manavam Avartam ” is a compound term, and 
means the place where men (Manavah) whirl (ivartante, constantly come 
and go).” The ordinary compound would have been Manavavartam ; the 
^ in the text is a Vedic archaism. 

The knowers of this Vidya do not come back to this whirl of huma- 
nity (i. e., to this Samsara.) 'As it is said : — “He who knows the Vamana 
residing in the eyes, is not born again. He becomes freed from this Sam- 
sara so difficult to cross, and quickly attains the Lord Vamana.” 


Sixteenth Khanda. 

Mantra i. 

tsrq f t qtsq Sqrftr 

q^ qftrq'Jc qq q^UrHEq 

qrqq u % w 

qq: Esah, this. ^ Ha, indeed. % Vai. verily, etjj: Yajnah, the sacrifice, 
the sanctifier, zf; Yalj, who, the Great Vayu. Ayam, this. Pavate, 

purifies, qq: Esah, this (Vayu). gq Yan, moving, passing, jqq Idam, 
this. tj^qSarvam, ail. jqrrW PtuiSti, purifies, qq Yat, because, qq: Esah, 
this. Yan Idam Sarvam Punati, moving purifies all this, ftfqrq Tasmat, there- 
fore. qq; Esalj, this, qq Eva, alone. Yajiiah, the Sanctifier s the Redeemer. 

Tasya, his. qq: Manah, the mind, Vak, the speech, Vartani, 

the two feet ; (the instrument of walk, vart “to walk, to move.”) 

1. Verily, lie who purifies ('Vayu) is called the Sancti- 
fier : for he, by his vibrations, purifies everything. Because 
he vibrating purifies everything, therefore he is called the 
Yajna (the vibratory-purifier). His (Vayu’s) two feet are 
the mind and the speech (of the holy priests). — 297. 

Mantra 2. 

stra?g^ 3t:r qftqnfhnqr 

u R u 

qqt: Tayoh, of these two (feet). Anyataram, the one. 1. e.^ the 

right, foot. qjRTT Manasa, with mind: by mental activity and by keeping silent. 

Saraskaroti, worships. aigiT Brahma, the Brahma priest, Vacha, 
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by speech, by the recitation of the mantras, Hota, the Hotri priest. 
Adhvaryuh the Adhvaryu priest. Udg^tA, the LJd^atri priest. IRTTO? 

Anyatar^m, tlie other (foot, the left foot). ^ Sa, he (the Brahma priest). ^ 
Yatra, when. Upakrite, being commenced (case absolute), 

Prataranuvake, the Prataranuvak-cereinony (case absolute), gn Pura, before. 

Paridlianiyayah, of the Paridhaniya hymns : the Japa of these Riks 
marks the end of the rite, Brahma, the Brahma priest. Vya> 

pavadati, utters speech. 

2. The Brahman priest worships one of them (the 
right foot) with his mind ; the Hotri, the Adhvaryu and the 
Udgatri priests worship the other with words. When the 
Brahman priest, after the Prataranuvaka ceremony has begun, 
but before the mental recitation (japa) of the Paridhaniya 
Riks utters speech. — 298. 

Mantra 3. 

q'S«R'i 

Anyatai am, the other (the left foot) iff Eva, only. f^Rpr Varta- 
nim, the foot. Samskurvanti, perfect worship (the Hotri priests). 

Hiyate, is lost, is injured : because one part of sacrifice is omitted. 
Anyatara, the other (the right foot). ^ Sa, that. 3^7fr Yatha. as. Eka- 

pat, etc. the one-footed person. 5nsRr Vrajan, moving, walking (is injured), fzj: 
Rathah, a carriage, if^ Ekena Chakrena, by one wheel. fffR: Varta- 
manah, going. Risyati, is injured, ff Evam, thus, Asya, his. 

Hg: Yajfiah, the sacrifice. Risyati, is injured. Yajnam l^isyantam, the sacrifice 
being injured. Yajamanab, the perfoi mer of the sacrifice. 

Anurisyati, is injured as a consequence, g* Sa, he. Istva, by having sacri- 
ficed. Papiyan, a more sinner, a worse. «Tfi% Bhavati, becomes. 

3 . Then (the Hotri and the others) perfect only the 
left foot, and the right foot is injured. As a person, walking 
on one foot is injured, or as a carriage moving on one wheel 
is injured, thus his sacrifice is injured. The sacrifice being 
injured, the sacrificer is consequently injured. He having 
sacrificed becomes a greater sinner. — 299. 



306 


CffffANDOGYA-UPANiBAD. 


Mantra 4. 

smiTprla gn "jftvnsftw fsir 
^ #j^s^RRni«u 

^rq- Atha, now, tlien : therefore. Yatra, when. Upakrite pr^tar un- 
uvake, the Fi ataranuvaka ceremoii}' having commenced. Para Paridhaniya3'ah, 
before (the silent recitation) of the Paricihani\a Riks. BrahmS, the Brahm^ 
priest. Na, not. Vx npavadaii, utters speech. Ubhe, oth. Eva, 

indeed. Yartant, the feet, Samskiirvanti, they (the priest) make perfect. 

^ Na, not. Iliynie. is injured. ^RTffcr, Anyatara, the other. 

4 . Therefore, when after the Pratarannvaka ceremony 
has commenced, and before the silent recitation of the Pari- 
dhaniya Riks, the Brahma priest does not speak, then the 
priests make perfect both the feet, and neither of them is 
injured. — 300. 

M.vntra 5. 

H mw«jT 5t^H: irf^- 

w: iriafiisfir # srfrrfits^ 

>3 II V, II 

?RT II ^^11 

^ Sa, he. ;!iqT Yatha, as. Ubhnyapat, a person with two feet 

whole. griT^ Vrajan, walking, ^qr: Rathah, a can iage Va, oib 

Ubhabhyam Ciiakrabhyam, by botli wheels. VartamanaJj, going. 
Frati tisdiati, gets on, is firmly established. Evam, thus. Asya, his. 
Yajnah, the sacrifice. Pratitisthati, gets on. Yajnam Pratitisthantam. the sacri- 
fice, getting on. Yajamanah, the sacrificer. Ann, consequently. Pratitisthati, 
gets on. Sah, he. Istva, having sacrificed. ^reyan, holier, better. 

Bhavati, becomes. 

5 . As a man walking on two legs or a carriage mo- 
ving on two wheels stands firm, so his sacrifice stands firm, 
and the sacrifice being well inaugurated, the sacrificer gets 
on; yes, having sacrificed, he becomes better. — 301. 

MADHYA’S COMMENTARY. 

The knowledge about the Apara Brahman,— the Christ— has been taught in the 
previous Khan das beginning with “ Vayu is verily the Destroyer, tt’C,,”— “ Prana is Brah- 
nian.” The present Klaju a also deals with the sane subject, and describes another 
melhcd tviclya) cl meditatien cn the Yayu. 
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Now Yajna is a word which means generally “the rites, &c., performed in a sacri- 
fice.” In other words it means ordinarily a sacrifice. But the very first mantra of this 
Khan da gives another meaning of this word. Yajna means the purifier also : not only a 
sacrifice but a sacrifier. Yajna thus is the name of Vayu — the Redeemer, the Sacrifice. 
The Commentator shows this. 

The Vayu (the Christ) is the presiding deity of sacrifice, and is 
named also the sacrifice, and dwells in sacrifice. 

It is in sacrifice and service that the Christ dwells. He is called the Priya bhritya 
or the “ beloved servant ” of God. 

The word Yajna when meaning the purifier is derived from^jna, “to be pure.” 

= U is the present participle of y' ZIT* to move. He who moving 
purifies (Jna) — He who by his passing purifies. The Commentator shows this as the 
Great Passion. 

Because he purifies by his passing, he is called Yajila, which is 
derived from the root jfia ^ to be pure’; and yan ^‘passing,” ‘moving 
along.” Hence the V;iyu is called Yajna or the Purifier-by-nioving. 

He has two feet, which have their foot-stools in the speech and the 
mind (of the holy). His right foot rests in the mind, and the priest called 
Brahma (constantly) worships this foot. His left foot rests in the speech, 
and the three otlier piaests, tlieHotri, &c., worship it. 

(Brahma priest worships the foot resting in mind : therefore his prayer is mental, and 
not uttered. In a sacrifice, he sits silent and mentally enacts the whole sacrifice. He 
must not speak). 

Therefore from the commencement of the matin chant (Prdtar 
auuv^ka) till the final recitation of Arati (Paridhaniya) (he must keep 
silence, and worship silently). If Brahma utters speecdi (during this period) 
he causes the loss of one foot of sacrifice. The Vayu is the sacrifice, 
and his symbolical sacrificial feet are the mind and the speech. There- 
fore, let Brahma become a muni (silent sage), meditating on the Vayu 
and the Lord Hari. 

The external sacrifice being a symbol of the Vayu, if the Brahma priest speaks, he 
Injures, as if it were, a foot of the Yayu : makes the Vayu lame—makes the sacrifice im- 
perfect. In an act of sacrifice— any occult rite-^every priest must perform strictly to 
the latter the duty appertaining to his office. The duty of the Brahma priest is that 
of a Silent Watcher ; he must not speak, otherwise he imperils the whole ceremony. 


Seventeenth Khanda. 

Mantra i. 

#I3JI IM II 
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Pi ajapatih, the Lord of creatures, the Lord Visnu. Lokan, 

the worlds, the physical, the astral and the mental : and the devas presiding 
over them. Abhyatapat, brooded over. He cogitated “are these 

the essence, or the essence is something more subtle than these Devas.” 

Tesam, of them (the worlds). Tapyamananam, so brooded over. 

Rasa n, essences, something more refined Prabrihat, he squeezed 

out, distillen. Knew as the final conclusion. Agnim, the Fire, 

Prithivya, from the earth or the Physical Plane Deva : from the goddess of earth, 
tffjw Vayum, the lower Vayu, ilie l>reath in the nose. Antariksat, 

from the intermeaiate plane. Adit\ am, the sun. Divah, from the 

Heaven. 

1. The Lord of creatures brooded over the world- 
lords, and from them thus brooded on He extracted their 
essences, Agni from the (good ess of) earth, Vayu from the 
(god of the) intermediate plane and Aditya from the (god 
of) the heaven plane. — 302. 

Mantra 2. 

g*: Sah, He, the Lord called Prajapaii. Etah, these. I israh, 

three, Devatah, the shining ones. Abhyatapat, brooded over, 

distilled. rTT^F? l asam, of them. Tapyamananam, being brooded 

on. Rasan, the essences ; Prabrihat, extracted, squeezed out. Agneh, 

from Agni, Ricliah, the laws of the physical plane, the Rik laws. Brah- 

m&, the Lord of the Riks. Vayoh, from Vayu ; Yajumsi, the Yajus 

laws, the laws of the astral plane, ^iva, the Lord of the Yajus. Adiu 

y^t, from Aditya. Samani, the Saman laws, the laws of the worlds of 

harmony, 2. e., of the five higher planes beginning with Svar or heaven, V^yu 
(the Christ) the Lord of the higher planes. 

2 . He brooded over these three devatas, and from 
them thus brooded on, He extracted their essences ; — (Brah- 
ma the Lord of) the Riks from Agni, (Sliva the Lord of) the 
Yajusas from the (lower) Vayu, and (the Chief Yayu the 
Lord of) the Samans from Aditya. — 303. 

Mantra 3. 

ft ^ fflR: 
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Sah, He. Etam, these, Trayim vidyam, the lords of the 

three Vedas. Abhyatapat, brooded over. Tasyah tapy^manay^h rasSn pr^brihat, 
from them brooded on, he extracted the essence, BhQh iti, BhOh thus. 

The Boar called Bhub. Rigbhyah, from (Brahma the Lord of) the Riks. 

gsr: frS Bhuvah iti/Bhuvah thus. The Man-Lion called Bhuvah. Yajur- 

bhyah, from (^iva the Lord of) the Yajusas. Svar iti, ^vah thus. Kapila 

called Svar. Samabhyah, from (Vayu the Lord of) the Sainans. 

3. He brooded over the deities of the threefold know- 
ledge, and from them thus brooded on, he extracted their 
essences, Bhuh from (the lord of) the Riks, Bhuvah from 
(the lord of) the Yajusas, and Svar from (the lord of) the 
Samans. — 304. 

Mantra 4. 

TTT|q^ dsT- 

n ^ II 

I'at. therefore, ^ Yat, if. Riktah, through the Rik : on account 

of the Rik, Risyet, is injured. If the saci ifice is injuied. 5j: 

Bhub svaha iti, “Bhuh Svaha,” Gaihapatye, in the Gat hapatya fire, 

Juhuy^t, let him (Brahma) offer. The Brahma priest siiould offer a 
libation to the Lord in the Girhapatya fire, vvitli the words Bhuh Svah^, medita- 
ting on the Boar manifestation. Richam, (of the Four-faced Brahma the 

Lord) of the Riks. ^ Eva, even, Tat, then. rasena, from the essence. 
55^15^ Richam, from the Riks. Viryena, from the powerful (Boar) : from 

the grace of the Boar. Richam Yajnasya, oi the f^iks of the sacrifice, 

Viristim, injury. Samdadhati, he (Brahma priest) cures. 

4 . Therefore if the sacrifice is defective from the 
Rik side, let the Brahma priest offer a libation in the Garha- 
patya fire, saying, Bhuh Svaha. Thus he cures through 
the essence of (Brahma the Lord of) the Riks, and through 
the grace (of the Boar the Overlord of) the Riks, any defect 
in the sacrifice on account of the Riks. — 305. 

Mantra 5. 

?igqr iivu 

Atha, now. Yadi, if. Yajustah, through the Yajus, Risycta, is 

injured. 535: Bhuvab Svaha. Iti, thus. Daksinagnau, in the Daksi^ia 

firc; juhuyat, let him offer a libation, ^ Yajqsam. eva tat rasena, 
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then even through the essence of Siva the Lord of the Yajus laws. ilWlT 

Yajusam Viryena, through the grace of (the Man-Lion the Over-lord) of Yajus. 

Yajus am, of the Yajus. Yajhasya, of the sacrifice, Virislim Sanda- 

dliati, he cures the defect, 

5. Therefore if the sacrifice is defective from the 
Yajus side, let him offer a libation in the Daksina fire, say- 
ing, Bhuvah Svaha. Thus he cures through the essence of 
(S'iva the Lord of) the Yajus, and through the grace of (the 
Man-Lion the Over-lord of) the Yajus, (any) defect in the 
sacrifice on account of the Yajus. — 306. 

Mantra 6. 

?tT5tf H ry i uiti 

Atha, now. Yadi. it. Samatah, on account of the Saman. Risyeta, 

is injured Svah Svaha, iti thus. Ahavaniye, in the Ahavaniya 

fire. Juhuyat, let him offer a libation. Samnam eva tad rasena, 

through the essence of V^ayu the Lord of the Samans. S^rnn^m 

Viryena. tlirough the grace of Kapila the Over-lord of Samans, Satiniam 
Yajnasya viristim sandadhati, he cures the defect, of the sacrifice arising from 
the Saman. 

6. Now if the sacrifice is defective from the side of the 
Saman, let him offer a libation in the Ahavaniya fire, saying 
Svah Svaha. Thus he cures through the essence of (Vayu 
the lord of) the Samaiis, and through the grace of (Kapila 
the Over-lord of) the Samans (any) defect in the sacrifice 
on account of the Samans. — 307. 

Note.— The Kapila mentioned here is an incarnation of Visnu, and should not be con- 
founded with the founder of the atheistic Sahkhya, The Lord as Kapila showed out the type 
of the highest Man ; the Lord as Npisiniha (Man-Lion ) showed out the type of the highest 
astral entity, and he as Yaraha (the Boar) is the type of the highest animal or the physical 
type. Bhhh, Bhuvah and Svah represent the three planes, as well as typify the highest 
types of organised beings peculiar to those planes. 

Mantra 7. 

5i3J!rr ii'sn 

H^Tat, that, aftir Yatha, as oTf^TiT Lavanena, with the salt, with the borax. 

Suvarnam, the gold, Sandadhy&t, (a goldsmith) may cure. 
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Suvarnena, with gold. Rajatam, the silver. Rajatena, with silver.^ 5 Trapu, 

tin. Trapuna, with tin. Sisam, the lead. Sisena, with lead, Loham, 

the iron. Lohena, with the iron, Daruh, the wood, Daruh, the 
wood. *Br4?!ir Charmana, with leather. 

7 . As (the goldsmith) cures (softens, or removes the 
inpurities of) gold by means of borax, and silver by means 
of gold, and tin by means of silver, and lead by means of 
tin, and iron by means of lead, and wood by means of iron, 
or also by means of leather. — 308. 

Mantra 8. 


Evarri, thus. Es^ni, of these. EokanAm, of the worlds, 

the physical, 'astral &c. Asam, of those. Devatanam, of the Devas, 

Agni &c. Asyal^, of this, Trayy^h, of the threefold, Vidy^- 

yah, of the knowledge, /. e., Brahma, ^iva and Vayu. Viryena, by the 

Powerful, by the Best having the names of Bhiih &c., by the Lord, by the grace 
of the Lord : of the Almighty. Yajfiasya Viristim Sandadhati, 

(The Brahma priest) cures the defect of the sacrifice. Bhesaja Kritah, 

performed by a physician, welLdone. Ha vai, indeed. Esa Yajnah yatra 
evam-vid Brahma bhavati, this sacrifice, where there is a Brahma priest who 
knows thus. 


8. Thus does (the Brahma priest) cure the defect 
of the sacrifice by means of these World-lords, by these 
Devatas, by means of the Lords of the threefold knowledge, 
and by the grace of the Almighty. That sacrifice is well- 
done where there is a Brahma priest who knows thus. — 309. 


Mantra 9 and 10. 

^ U5.ll 





^ II II SRTSVt 11 ^ II 


6 




g^hAndogya-Vpanisad. 

Esab, this. Ha vai, indeed, Udak-pravanab, inclined 

towards the north, going towards the higher world ; carrying the sacrifice to 
the udak or the higher planes, Yajhah, the sacrifice. Yatra, where. Evam vit, 
thus knowing. Brahma, the Brahma priest. 13havati, is. Evani-vidam about, thus 
knowing. Ha vai, indeed. Esa gatha, this gatha. Brahmanam, the Brahm^ priest. 
Anu, regarding. ^Trf: Yatah, Yatah, from what what, from whatsoever place, 

owing to the defect of the sacrifice. Avartate, falls back. ^ Tat, 

tat, there there, thither. iregfS Gachchhati, goes (through the help of Brah 
ma priest), M^navah, the man, the devotee, the sacrificer. ggjT Brahma, 

the Brahma priest. Eva, alone, Eka, one. Ritvik, the priest. 

Kurhn, the performers, the sacrificer and the other priests, Aiiva, 

the quick-witted, Quick, plus qr.Va, wit. Asu-|-va=asva, quick-witted. 

AbhiraksatC thoroughly protects, Evam vid, thus knowing. 

Ha vai, verily, indeed. srgiT Brahma, the Brahma priest. ^ Yajham, the sacrifice. 
qs f q r q q Yajam^anam, the sacrificer. Sarvaii cha ritvijah, and all 

the priests. Abhiraksati, protects, Tasmar, therefore. Evatn- 

vidam eva, thus knowing alone. Brahmanam, the Brahma. Kurvita, appoint. 
^ Na, not, An-evam-vidam, not thus knowing. 

9 & 10. That sacrifice verily is upward carrying in 
which there is a Brahma priest who knows thus. And with 
regard to such a Brahma priest there is the following 
Gatha : — 

“ From wherever it falls back, thither (through the 
help of such Brahma) goes the man. The Brahma alone is 
the One priest. He the quick-witted saves all the other 
performers (of sacrifice).” 

A Brahma priest who knows this saves the sacrifice, 
the sacrificer and all the other priests. Therefore, let a man 
make him who knows this his Brahma priest, not one who 
does not know it, who does not know it. — 310, 311. 

MADHVA’S COMMENTARY. 

If the sacrificial priests Brahma &c. break the rule of their office, thus if the Brahnid 
speaks, during the performance of the sacrifice, or the Hoti i &c. fail to recite Mantras, 
or recite them wrongly, the sacrifice is imperfect. To complete it, the Vyahfiti Horaa is 
enjoined as a penance. This is done by offering oblations in the fire, reciting the Mantras 
Om Bhfih Svaha, Om Bhuvah Svaha, Om Svah Svaha. The present Khanda glorifies these 
Yyahfities, and shows why they are so efficacious. 

Thus it is in the same: — “ The essences of the three worlds (the 
Earth, the Intermediate Region, and the Heaven), are the Fire (Agni Deva), 
the Lower V4yn (the Deva of Passion &c.), and the Sun (the Deva of Mind). 
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“Brahma the presiding deity of the Rig Veda (the physical sciences) 
is said to be the essence of Agni ; while Hara (^iva) the presiding deity 
of the Yajur Veda (tlie science of the Astral plane) is the essence of the 
Lower Vayu ; while the chief Yajxx the presiding deity of the Sama Veda 
(the science of the mental Plane and Harmony) is said to be the essence of 
Surya. The essence of Brahma is Bhvih and [the Lord Visnu as) the 
Varaha Incarnation ; the essence of ^iva is Bhuvah (the Lord Visnu as) 
the Siihha Incarnation ; tlie Essence of Vriyu is Svah (tlie Lord Visnu as) 
the Kapila Incarnation. 

(In fact Bhuh, Bliuvali and Svah are the names of the three incarnations of the Lord — 
namely the Boar, the Man-Lion and Kapila.) 

“The Brahma priest, knowing tlms dhat the tliree Vyahritis Bhuh 
etc. are the names of tlie Lord) should protect from injury all the priests 
by offering oblations in the fire with the Vyfdiritis, because (they are the 
names of the Lord). Let every Brahini priest be thus knowing.’’ Thus 
it is in the same (book already quoted). 

The phrase udak pravanah in mantra 9 means inclined upwards,” 
“ going to the higher worlds.” 

The commentator next explains the gathS- given in that mantra, namely, 

wg; ^ He first takes up the 

phrase yato yata avartate tat tad gachchhati manavah. 

Owing to faulty performance of a sacrifice, from whatever particular 
place one comes back (unsuccessful), to that very place he goes with (the 
help of «u) Brahma priest who knows this (Vyahriti Homa). 

Note. - The particular position aimed at by the sacrifice becomes lost owing to the 
wrong performance of the rite. This defect, however, is remedied by the learned Brahm4 
priest. 

That Brahma alone is the one priest who protects the actors ('KHrhn= 
performers of a sacrifice, the sacrificer as well as the other officiating 
priests). 

The “aiiva” is the “ quick-intelligenced,” “the intuitional per- 
son.” (It does not mean “a mare ” here). 

The woi-d asfva. is derived from the root va ‘ to go’, with the prefix 
anfu, quick. It therefore means “ the quick moving.” The word “ going ” 
always lias the secondary meaning of “ understanding ” also (gati=avagati). 
“ The quick moving the quick understanding.” 

Says an objecter. and not How do you shorten the ^ITinto 

% and elide the 3 of To answer this, the Commentator quotes the following Sfitra 

“ There is optionally the elision of the long vowel, of the visarga, 
and the rest.” It is hy applying this sutra, that the long vowel is shor- 
tened, and the 5 is elided, and thus we get the noun sgipn meaning “ the 
quick-intelligenced,” “ the wise.” 
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First Khanda. 

MANTRA I. 

^sr 1 1 ^sr 

sinsfr ^ ^ar ^ar ii ? ii 

Yah, who. f Ha. % Vai, expletives. Jyestham, the oldest. ^ 

Cha, and. ^restham, the best. ^ 'Cha, and. Veda, knows. iSig: 

Jyesthah, the oldest, ^resthah, best. Bhavati, becomes, gnu: Pr^nah, the 
Pr^na, the Principal Pr^na. 

Note.— In subsequent parts, words like % will not be traiLslatcd. Similarly 
words which occur several times, in the sdme or connected mantras, will bo translated 
only once, 

1. He who knows verily the Oldest and the Best be- 
comes himself the oldest and the best (among his peers). 
The Chief Prana is indeed the Oldest and the Best. — 312. 

Note.— This praises the Prana and Knowledge of Prana (the Christ), thus showing 
that Pranic Knowledge is very essential. 

Mantra 2. 

I t I? f 

II =1 II 

Yah, who. Ha, vai. Vasistham, the best of the dwellers or 

residents. Veda, knows. ffRPI Svanarn, among his own people. Vak, the 
speech ; the Agni. 

2. He who verily knows the Best of the Dwellers, be- 
comes himself the best of the residents among his own people. 
(The Prana working through) Agni is indeed the Best of 
the Dwellers. — 313. 

Note—By speech is meant the Prdna as indwelling in Speech, i. c., in Agni the god 
of speech. 

Mantra 3. 

Sfew II ^ II 



V ADHYAYA, I KEAT^VA, 3, 6. 


315 


sn^fgni Pratistham, the firm support or firm rest, Prati Tisjhati, 

becomes firm, remains firm. Asmin Loke, in this world, 

Amusmin, in that (world) the next world, Chaksuh, the eye, the Sun, the 

presiding deity of the eye. 

Note.— By eye is meant the Prdna as indwelling in the eye, i. e., in Shrya the Deva of 
the eye. 

3. He who knows the Firm Stay, stays firmly (as he 
desires, either) in this world or in the next, ('hhe Prana 
working through) the Surya is indeed the Firm Stay. — 314. 

Mantpa 4. 

^ II a II 

Saippadam, success. Asaiai, to him. gFIPTr: KamSh, desires, 

objects of desire, Sariipadyante, succeed. Daivah, the divine. 

Jngqr: Manusah, the human. sirotram, the ear. Indra, the god of ear. 

4. He who knows the Success, succeeds in (getting 
all) his desires, both divine and human. The (Prana work- 
ing through) Indra indeed is the success. — 315. 

Mantra 5. 

^ ^ WPTcR RRT ^ 

Wlwrr (1 vt II 

Ayatanam, the home, the refuge. ^EfrJTRSvan^ui, to his people, 
Manas, the mind, Rudra. 

5 . He who verily knows the Refuge, becomes a refuge 
of his people. (The Prana working through) Rudra is in- 
deed the Refuge. — 316. 

Mantra 6. 

^ f unirT 

TOiiirl II ^ II 

^ Atha, now. stUFT: PrSn&h, the senses, the devas of the senses. STf 
Aham ^feyasi, in (the matter of) “ I tlie better," namely, as regards who 
was the best, VyOdire, quarrelled, Aham, 1. l^reyan, better. 

Asmi, am. 

6. The (devas of the) senses quarrelled together as 
to who was the best, saying, ‘ I am the best, I am the best,’ — 
317. 
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Mantra 7. 

ff^ rfpf^^ 3^P% !nf>T rjwW^ fS!^ 

?T f: ^ It 'S II 


% Te, tliey. srriirr: Praiiah, tlie sense-devas. q' 3 Tntf?ni to the 

Lord of creatures : Narayana. Pitnram, the Father. ij?T Etya, going. 

3:5; Uchuh, said. Bhagavan, Sir, Lord. Kah, who. m Nah, amongst 

us, Srestiiah, the best. fj% Iti, thus, Tan, them, Uv^cha, he 

said. Yasiiiin, in whom, on whose. % Vai, verily. Utkrante, on 

departure, Idam, this. Sariram, body^, the BrahmYs body. 

P^pisthataram, worse than the worst, like a corpse. Iva, like. Drig- 

yeta, is seen, may seem. ^ Sa, he. Vah, among you. Sresthah, the best. 

7. The (devas of the) senses went to God the Father, 
and said, Lord! who is the best of ns ?” He said to them, 
“ He, by whose departure this body (of Brahma) would seem 
like a corpse, he is the best of you.” — 318. 


Note,— The experiment is performed on the First Male— Brahma the Adam Kadmon- 
the Paradigmatic Man. 

Mantra 8. 


?Tr f ^ijj^*iR er 

^:5iT sjt^ 

«ii%w «iRi'?il si?^- 

f II c II 

m Sa, she. Ha. Vak, the Speech. Agni. UchchakrAma, went 

away, departed, Sa, she. Samvatsararn, for a year, Prosy a, 

being absent; having sojourned, Paryetya, returning, coming round; 

going round (to other pranas who were in the body). yq y nEf UvAcha, said. 

how. Asa kata, have you been able. ^ Rite, without, 

qq Mat, me. Jivitum, to live, fm Iti, thus, YathA, as. 

AkalAh, the mute Avadantah, not speaking, srpup^: PrAnantah, breath- 

Pranena, with the breath, Paiiyantah, seeing, sspgqf Chaksu- 

sAh, with the eye. ^rinvantah, hearing. sqtiRF ^rotrena, with the ear. 

^sqr^Rf: DhyAyantah, thinking. ManasA, with the brain, qq Evam, thus. 

Iti. srfqqsu Pravivega, entered (into that body), q Ha, then, qf^ VAk, the 
speech. 

8. Then the (deva of) Speech went out, and remaining 
absent for a year (came back and) going round (to the other 
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pranas) said. “ How did you manage to live without me?” 
(They said) : “ As mute people do not speak, hut breathe with 
the lungs, see with the eye, hear with the ear, think with 
the brain. Thus we lived.” Then the Speech (knowing 
that he was not the best) re-entered that body. — 319. 

Mantra 9. 

sthirt: 

«TT^RTt f U 5, 

Chaksuh, the eye, the deva of the eye. Ha &c. the same as in the 
last. Andhali, the blind. Apasyantah, nut seeing. 

Vadantah, speaking. Vacha, with the speech. 

9 . Then the (deva of) Sight went out, and remaining 

absent for .a year, (came back and) going round (to the other 
senses) said : ‘‘ How did you manage to live Avithout me ?” 

They replied : As blind people do not see, but breathe with 
the organ of breathing, speak with the organ of speech, hear 
with the ear, think with the mind. Thus we lived.” Then 
the Sight re-entered the bodv. — 320. 

Mantra io. 

u II 

W^^' olram, the ear ; hearing : the god of liearing. Badliirah, the 

deaf, Ai^rinvantah, not hearing. 

10. Then the (deva of) Hearing went out, and remain- 

ing absent for a year, (came back and) going round to the 
other senses, said : “ How did you manage to live without 

me ?” They replied : “ As deaf people do not hear, but 
breathe with the organ of breathing, speak with the organ of 
speech, see with the eye, think with the mind. Thus we 
lived.” Then the Hearing re-entered the body. — 321 . 
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Mantra ii. 

JRT ^ 

^T5fT ^PFR^: STRRT: 5rT%?T 

srftl^ f »R: 

H n n 

iR^ Manas, the mind, The Deva of mind. ifTSTTs Balah, children under 
six months. ^ERnTH*- Amanasah, mindless: without the (unctioning of the Rudra- 
presided mind, though the Pranic mind, is active. 

11. Then the (deva of) Mind went out and remain- 
ing absent for a year, came back and going round to the 
other senses, said : “ How' did you manage to live without 
me ?” They replied ; — “ As children, do not think but 
breathe with the organ of breath, speak with the organ of 
speech, see with the eye, hear wilii the ear. Thus we 
lived.” Then the Mind re-entered the body. — 322. 

Mantra 12. 



u n n 




Atha, now. ^ ria, then, when the inferiority of ail was thus proved. 
snUfi Pr^nah, the Chief Breath. (Jchchikramisan, wishing to go out. 

5E{ Sa, he. ERT Yatha, as. .Suhayah, a spirited horse. Patvtsa, the 

controller (isa) of the clever (patu) i.e,^ the restraiiier of the spirited animal, 
, the tether-pegs. Max Muller translates padvisa by fetter. SaukOn, 

the pegs (to which his feet are tethered). Sahkhidet, might tear up 

(when some one trying to test him, rides on him and whips him), Evam, 
thus. the others, qnirni, Pt'^n^n, the senses. Samakhidat, 

tore up. rf l ain, him (the Chief Pr^na). ^ Ha, then. Abhisametya, 

coming round (to him), Uchuh, said. Bhagavan, Sir, Lord, 

Edhi, be ye (great.) ^ Tvam, thou. Nah, amongst us. ^resthah, the 

Best, Asi, art r M^, do not. Utkramih, go out (of this body). 

12 . Now the Chief Breath wanted to go out, as a 
spirited horse tears up the strong pegs (to which he is 
tethered), thus he tore up the other sense-devas (from their 
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seats). Then they came round to him and said : — “ Lord, 
he thou (ever great). Thou art the best amongst us. Do 
not depart from this body.” — 323. 


Mantra 13. 

^ ^ (I %\ U 

^ Atha, then. ^ Ha. !i;t Enam, to him (the Chief Prana), V^k, 

speech, Uvacha, said. Yat, what, if. ggr^ Aham, I. ^f%gj Vasisthah ; 

the best of the dwellers. ^ Tvam, thou. rT?l Tat, that, Vasisthah, Asi, 
art thou. Iti, thus. 'Sfg: Chaksuh, the sight, Pratistha, the firm stay. 

13. Then the Speech (Agni) said to him : “ What 
makes me the best of the Dwellers is Thy power because 
Thou art the Best of the Dwellers.” Then the Sight (Surya) 
said to him ; — ” What makes me the firm stay, is Thy power, 
because Thou art the Best Stay.” — 324. 


Mantra 14. 




^rotram, Hearing, Indra. ^r*q^ Sampad, Success. Manas, Mind ; 
Ayatanam, the refuge. 

14. Then the Hearing (Indra) said to him : “ What 
makes me the Successful, is Thy power ; for Thou art the 
Successful.” Then the Mind (Rudra) said to him ; — “ What 
makes me the Refuge, is thy power, for thou art the 
Refuge.”— 325. 

Mantra 15. 

aniT arof ii ?v, u 


sm: II ^ II 

ST Na, not. % Vai, verily, V^chah, the speeches Na, not. 

Chaksuijisi, the sights. Na, not. ^rotrani, the ^Hearings. Na, not. 

Manarasi, the minds, Iti, thus. Achaksate, say the wise. 

The wise do not say “ the Speeches or Sights or Hearings or Mind ; they say 

6 
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Pranas.” They use the general word Prana to represent the activity of all 
the senses: for they know that it is Prana that controls and works through 
all the senses. syriSTT- Pranah, the Pranas. 51^ Iti, thus. ^ Eva, even. 
Achaksate, they say. Pranah, the Prana. Hi, because, therefore. ^ 

Eva, even, Etani, these ; Sarvani, all, Bhavanti, are. 

15. The wise do not call them the Speeches, the Sights 
the Hearings, the Minds ; hnt they call them Pranas. The 
Prana verily is all these. — 326. 

Second Khanda. 

Mantra i. 

^ 1 ^ VJ^SlRl u \ U 

^ Sa, he (the Chief Prana), ^ Ha. Uvacha, said, Kim, wliat. 

% Me, for me. Aiinam, food. Bhavisyati, will be. 5?^ Iti, thus. 

Yat, what. Kimchit, soever. Idarn, this. ^ A from, up to. 

1^; Svabhyah, to the dogs. ^ A, up to. ^akunibhyah, the birds, 

lii. thus. Ha. Uchuh, they said, rf?! Tat, that. % Vai, verily. Etat, 

this. Anasya, of the Ana: the Chief Prana, Annani, the food. ?pr; 

Anah, the Ana, the Chief Prana. Ha vai. Nama, indeed. 

Pratyaksam, in every (prati) sense (aksa). He dwells in all the senses, there- 
fore Pr^na is called Pratyaksa “ in every sense.*' Na, not. ^ Ha, verily. % 
Vai, indeed, Evamvidi, to one who knows thus. Kihchana, any- 

thing, (that the Pr^na is All-Eater), An-annam, non-food, Bhavati, 

becomes. This primarily applies to Rudra, who is the best knower of Pr^na, 
and hence the All-Eater, namely the great Destroyer, 

1 . Prma said : “ What shall be my food ?” They 
answered : “ All that there exists even unto dogs and birds.” 
Therefore this is food for Ana. Ana is verily called the 
Pratyaksa (the dweller in all the senses). To him who 
knows Ana thus, there is nothing that is not food. — 327. 

Note.— Prana said “ Your praises, O Devas ! are not sufficient. You must make Pdja 
to me with food and drink also. Now what is the food that you are going to offer to me ?’* 
Devas said : ‘‘ What food can we offer thee to whom every breathing thing is food ? Every 
being down to dogs and birds are thy food. All animals are food of the Ana— the 
breather.” 
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Mantra j. 

^ *ra?pRft f II ;( II 


Sa, he. Uvacha, said. i% Kim, what. ^ Me, for me. ^n=r: Vasah, 

dress. Bhavisyati, shall be. Iti, thus, Apah water (drink 

by all living beings). Iti, thus, f Ha. 3^: LJchuh, they said. 

Tasmat, therefore, because the waters are tiie dress of Prana. % Vai, verily. 

Etat, this food. Asisyantah, when eating ; when they go to eat 

and when they finish eating. Purastat, before. Cha, and. ^ nr fi gy q[ 

Uparistat, after. =5yf^: Adbhih, with waters, Paridadhati, they surround ; 

they dress, they clothe. Lambliukah, obtainer, gainer. Ha, indeed. 

Vasah, of (heavenly) garment, Bhavati, becomes. ?RJT: Anagnah, 

not naked. Ha. Bhavati, becomes. 

2 . He said : “ What shall he my dress ?” They ans- 
wered “ All the waters that animals drink.” Therefore 
when the wise people are going to eat food, they surround 
it before and after with water. (A person who thus sips 
water thinking that it is the dress of Prana) gains divine 
dress and is never naked (here or hereafter). — 328. 

Note. —Because all the waters drunk by living beings go to clothe the Prana, therefore, 
those learned in Sacred Scriptures, consciously clothe the Prana, by the process of 
Aposana. It is sipping a small quantity of water before commencing to eat and similarly 
when one finishes eating. The iirocess is called Aposana or gandfisa. 


<t5rRn^ H \ II 


Mantra 3. 

__ 

: 51 ^: 


Tat, that, f Ha. ijcTSi; Etat, this science of Prana. 3nWl5r: Satya- 

kamah Jabalah. npgtw Gosrutayc, to Goi^ruti. Vaiyaghrapadyaya, 

son of Vyaghrapada. g:a^r Uktva, having said. Uv§cha, said : i.e. told its 
fruit thus, Yadi, if. Api, even, qsfii Etat, this (science of Prana), 
Suskaya, to the dry. Sthanave, to the post, stick. BrOyat, (one) may 

tell. sfft^Jayeran, would sprout up, grow, qf Eva, even. Asmin, in it. 

?iraiT: Sakhah, branches, Praroheyuh, would spring up. PaU^ani, 

.leaves. Iti, thus. 
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3. Satyakama Jakala having taught this (occult 
science) to Gosruti son of Vyaghrapada, said ; — “ If one 
were to tell this science to a dry stick even, verily there 
would grow in it branches, and spring out leaves.” — 329. 

Note : Even a dry-as-dust pliilosopher on learning this science of Christ-love 
becomes rejuvenated— such is the life-giving power of the Prana— the Lord of Life, 

Mantra 4. 

II 8 II 

^ Atha, now. Yadi, if. Mahal, greatness (as regards this visible or 
invisible world). Jigamiset, wishes to obtain. ^RNT^^lPlAniav^syayam, 

on the day of the new moon. Diksitva, performing preparatory rite (for 

a fortnight, such as living on spare diet of milk &c. keeping vows etc.) 

Paurnamasyam ratrau, on the night of the full moon Sarvau- 

sadhasya, of all herbs, t. e, of the ten kinds of grain, rice, barley See, 
Mantham, paste, powder : mash, Dadhi-madhunoh, in curd and honey. 

Upamathya, stirring, mixing, Jyesthaya sresthaya svaha, 

with the mantra “ Svaha to the oldest and the best.'' Iti, thus. Agnau, in 
the fire, Ajyasya, of the ghee : the paste refined with ghee, Hutva, 

having offered as oblation, Manthe, in the paste. ^nrrrT Saippdtam, throw- 
ing. Avanayet, let him do 

4 . Now if one wishes to obtain greatness, let him 
commence the preparatory rite on the day of the new moon 
(and having kept the rules , for a fortnight) prepare on the 
night of the full moon a paste of the ten kinds of grains, 
and mixing it with curd, honey and ghee, offer it into the 
fire reciting “ Svaha to the Oldest and the Best.” After 
that let him (scrape the mixture sticking to the ladle), 
and throw it into (the vessel containing) the paste. — 330. 

Note.— The offering is called mantha (to stir, to churn) because first a flour is made 
of ten kinds of corn, rice, barley &c. (technically called sarvausadha) and then it is mixed 
with curd and honey and well stirred. The churning ceases when the paste' “rises," 
becomes spongy. Then ghee is poured into it. Taking a ladle (sruva) full of this mixture, 
it is offered into the fire, with the mantra “ Om Jyesthaya fcJresthaya Sv4h4.” Then the 
ladle is cleansed and the mixture in it put into the vessel containing the paste. Simi- 
larly four other oblations are thrown into the fire with four mantras as given below, 
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Mantra $. 

1 ^ {\ ^ 11 

Vasisthaya Svaha “ Svaha, to the best of the settlers.” Iti 
agnau, thus in fire. Ajyasya, hutva, having offered the paste mixed with ghee. 
Manthe sampStam avanayet, let him throw the remains sticking to the ladle 
into the vessel containing the paste. Similarly offerings are to be made to 

A 

Pratistha, to Sampad, and to Ayatana. 

5. In the same manner let him offer the mixture to 
the fire, saying “ Svaha to the Best of the Dwellers.” After 
that let him throw the ladle-scraping into the mantha- 
vessel. In the same manner let him offer the mixture to 
the fire, saying “ Svaha to the Firm Stay.” After that let 
him throw the ladle-scraping into the mantha-vessel. In 
the same manner let him offer the mixture to the fire saying 
“ Svaha to Success.” After that let him throw the ladle- 
scraping into the paste-vessel. In the same manner let 
him offer the mixture to the fire saying “ Svaha to the 
Refuge.” After that let him throw the ladle-scraping in to 
the mantha-vessel. — 331. 

Note.— There are five oblations to be given into the fire. This would show the 
quantity of paste to be prepared. The paste which remains after this howm, is to be 
eaten by the sacrificer with the mantras next given. 

Mantra 6. 

^ ^ ^ ITT 

infW^ ?jfcKJWJJ5 U ^ U 

^ Atha, then after the homa. Pratisripya, throwing a little (of the 

remaining paste into the fire). Anjalau, in the hands : in the hollow of the 

hands, Mantham, the paste. Adhaya, placing. Japati, he 

recites, let him recite (and bow to the Deity of Sacrifice) saying, qpi: Amah 
. Ama, HW qrfir Nama asi, thou art by name, Amah, immeasyrable, infinity. 
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ft Hi, because % Te, thy. ^ Sarvam, all. Idam this. The whole of this 
universe is no measure of tliee. Or ft % ^ mean “ all this verily 

dwells with thee^^ In this sense does not mean “measureless”; but 

** those who dwell together,” “ those who are close together.” Sah, he, the 
Chief Prana, ft Hi, because, Jyesthah, the oldest in age. ^resthah, the 
best (in qualities), ?T3Tr Raja, the king, the delight-giver. Adhipatih, 

the over-lord, sovereign, the great protector. ^ Sa, he. Ma, me. 
Jyaisthyam, the condition of being the oldest. S^raisthyam, the state of 

being the best, ^ri^Rajyam, royalty. fnfirqTrqqLAdhipatyam, sovereignty, 
Gamayati, make, carry, may he lead to: give, Aham, I. Eva, indeed. 
Idam, this, Sarvam, all. As^ni, may I bring under control, may I 

become. 

6. Then throwing a little (paste into the fire), he 
places the rest in the hollow of his palm, and recites : Thou 
(Prana) art named Ama (Measureless) : because all this is 
no measure of thee. Because thou art the oldest, the best, 
the king, the sovereign, lead me to the state of becoming the 
oldest, the best, the king, the sovereign (among my peers). 
May I become (or control) all this.” — 332. 

Mantra 7. 

^ wm ^ (I ^ II 

finr Then, after finishing the above japa. tgg Khalu, indeed. Etayft, 

with the following, Richa, with the rik. Pachchhah, at every line 

of the stanza ; at the end of each Pada of the stanza. Achamati, he 

swallows : let him swallow the paste. Tat Saviluh Vrinlmahe, 

we obtain from the Creator. Iti, thus. Achamati, may he swallow. qa^Lyayam, 
we. Devasya, from the God. Hfarqjj Bhojanam, protection and pleasure. 

Iti Achamati. ^restham, the best. Sarvadhatamam, the greatest of 

the supporters of all. Iti Achamati. gt Turam, the swift : the servant. qiRH 
Bhagasya, of the Lord, Dhimahi, we meditate. Iti, thus. Sarvam, 

the whole. Pibati, he drinks, let him drink. 

7. Then let him swallow the mantha paste reciting this 
Rik stanza:— “We obtain from the Creator” — ^here he swallows 
one mouthful ; “ We from God, protection and pleasure,” — 
Jiere he swallows ; “On th^ best and all-supporting, — 
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here he swallows ; “ The servant of the Lord, we medi- 
tate ” — here he drinks all. — 333. 

Not(*.— The whole stanza runs thus: — “We obtain from God the Greater, all pro- 
tection and pleasure. We meditate on the best and all supporting servant of the Lord/’ 
The servant of the Lord of course, is Prana (the Christ). 

Mantra 8. 

II q II 

Nirnijya, having cleansed, having washed. Kamsam, made 

of bell-metal, Chamasam, made of udumbara wood. The vessel in 

which mantha is kept should be either of bell-metal or of wood (udumbara). 
This vessel should be now cleansed. ^ V^, or. Paschat, behind. 

Agneh, of fire, Samvisati, he sits down : let him sit down. Charmani, 

on a skin. ^ or. ^ Sthandile va, or on the bare ground. 

Vacham-yamah, with speech-controlled ; without speaking, Aprasahah, 

without making any elfort. Without being accompanied by his wife. ^ Sa, 
he (sacrificerV ^ Yadi, if. Striyam, a woman. qr^r|' Pasyet, he may 

see (in dreams), Samriddham, has succeeded, Karma, the rite : the 

sacrifice. Iti, thus, Vidyat, let him know (as a sign). 

8. Then having washed the mantha vessel, which 
should be either of bell-metal or of wood, let him lie down 
behind the fire, on a skin or on the bare ground, silently 
and singly. If in his dreams he sees a woman, let him know 
this as an omen that his sacrifice has been successful. — 334. 

Mantra 9. 

II "rnfitii 

II R II 

5ni;Tat, on this, qq; Esah, this. l^lokah, this verse. Yada, when. 

Karmasu, in rites, in sacrifices. Kamesu, (which are) K^myas, 

optional performed with the object of attaining any desire, Striyam, a 

woman, Svapnesu, in dreams. Pasyati, lie sees. Samriddhim, 

success. ?rw Tatra, then, Janiyat, let him know, Tasmin, in 

that. Svapna-nidarsane, in dream-vision. 

9 . On this there is the following verse : — “ If in 
Kamya sacrifices, he sees a woman in his dreams, then let 
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liim know this bodes success — this vision shown him in a 
dream, this vision shoAvnhim in a dream.” — 335. 

MA.DHVA’S COMMENTARY. 

Note,- In the Fourth Adhyaya was described the teaching about Brahman under 
the heading of Para Brahma-Vidya, and also the teaching about Vayu under the title of 
Apara Brahma-Yidya. This Adhyaya deals with the same topic, and shows that the 
aspirant after salvation must get the grace of Vayu, for without His grace, release is not 
possible. Hence the glorihcation of Vayu (Christ) in the first two Khanilas. It may be 
called the Vayu Vidya. Hence the Commentator quotes an authority to prove the great- 
ness of Vayu, and to explain this Khan da. 

It is thus in the Prahhava “ He who knows that the Vayu is the 
Best and the Oldest of all the Devas, becomes on attaining mukti the best 
and the oldest among his equals. 

He who knows the Vayu as the Best of the Dwellers (Vasistha) 
becomes best among those who dwell near him. He who knows Him as 
the firm rest (Prati^tha— stable), stays firmly in any one place that he may 
choose to stay in- (That is lie can dwell in place that he likes, and 
dwell there permanently if so inclined.) He wlio knows Him as success, 
gets all successes, and he who knows Him as the heme, gets home.’’ 

Thus the Vayu is the best, the oldest, the most neighbourly, the firmest, the richest 
and the Abode of all. 

The Great Ahiyu Himself is alone the Best, the Oldest, the most 
neighbourly, the most firm, the successful, the Abode. It is through His 
grace and figuratively only that Agni is called the most neighbourly, or 
that the Sun-god is called the most firm or that Indra is called the success- 
ful, or thatRudra is called the Abode.” Thus it is in the Prahhava. 

The Commentator next explains the word pratyaksa in the phrase Ato ha n^ma 
pratyaksam. The word here does not mean that which is the object of perception ” 
but that which is in every sense (prati-f aksa) that which is the real agent in all the 
sense activities. 

This PrSna alone performs all the functions of every sense, by taking 
up its residence in them (ie., it works them from within) : and it is separate 
also from every sense. (Even without the help of the separate sense, 
Prana alone could have performed all that they do.) But though He is 
so able, yet it is His will that He works through the senses (in adult 
ordinary beings). In infants under six months, all the separate functions 
of the sepai’ate senses are performed by (this Universal Sense) Prana 
alone through the manas ; hence there is no memory of that period. 

Mind is under Rudra. But in an infant under six months, Rudra does not take pos- 
session of the mind. Hence all psychic activities are performed during that period by 
Prana alone. Consequently there is no memory, for the ordinary Rudra-dominated mind 
does not enter in those activities. 
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‘‘ Similarly in the stale of Turiya (the Trance and Release) all 
percej^tions take place through Prana alone (and not through different 
senses.) 

[In the state of Mukti, the Sense-Devas vanish. It is through this Universal Sensory 
Prana that all sense-functions are then performed. Tims the examples of the infant 
and of the Ileleased show, how Prana performs all sense-functions without the senses. 
Next arises the question, since the Kndra-controlled mind is not in Mukti how does 
the man renlemher the world experiences in that state. The organ of memory is not 
there, but memory still is active.] 

“ The memory however (is retained) tliere (in Eeleaso) by controlling 
the Prana. 

(Prana being the store-house of all meniories, all memories are recovered in Mukti 
by controlling this Praiia. lint how can any man contiol Prana who is the highest Being 
in the universe next to God ? To this the Commentator answers.) 

The phrase ‘ Controlling the Pi-i-na ’ lueans getting His grace by 
entire devotion to Hiin. When Pr("na is tliiis controlled, {i. e., becomes 
gracious) the nianas is controlled, and consequently all the senses.” Thus 
it is in tlie same. 

[This explains the memory of the iluktas : and telergy and other 
sense activities of ijersons in a state of trance or catalepsy.] 

The Prana or Ana (as it is styled in this Dpani,>ad passage) is 
called Pratyaksa, because Ho is in all the sense organs The word Praty- 
aksa, would thus rnc'an tlie Universal Sensory. 

iYotc. “In tlu' state of Miikt i, the .lira is ill his Idgliesl vehicle called the Svartipa 
iiidriya, all other vehicles drop down oeforc .Mukti is rcaeljed. This Svarupa indriya 
is the bod^^ of the Clu'i-»t or Prana. It is thr^iigli if lliat the Prana works ; no lower 
devas can work through this Svariipa deha. But the Mukta is one who has obtained 
the grace of Ihaina and lienee through Prana recovers all his memories of past lives. 

The 8ruti next sa,vs that he who knows Prana thus, to liim everything is an object 
of food “he can eat everything. Tliis is pia'ma /acie a paradox, for man can never eat 
everything. The man therefore could not have been referred to in this Sruti passage. 

“ Riidra is said to be the only person capable of baviiig the full 
knowledge of PrAiia principally, therefore Ijc is the real xyi-eater : other 
persons can know Prana partially only, according to their capacities, 
more or less ; and so secondaialy they are said to be also all-eaters.” 
(Ibid.) 

The Sriiti next mentions that food and garment arc given to the Prflna by the Devas. 
Was Prana without food, or dress before ; and docs he depend upon the Devas for his food 
and clothing? To this it is answered, the Prana had all these, but it is offered to him 
in the same sense as offerings given to the Lord, to whom belongs everything. The 
offering given to the Lord marks the love of the giver, not that the thing given did not 
belong to the Lord from before. 

“ As to Visnu belongs all food and raiment and He is Independent 
of all ; but men offer to Him pffja vvitli these, because they stand in need 
of His help, and not that He has any need of these offerings ; so the Devas 

7 
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in ancient time offered food and raiment to the Pr&na.” Thus it is in 
Karmi-nupffrvi. 

The Sruti (mantra 2 khanda 2) says “ Therefore wise people, when they are going 
to eat food, surround their food before and after with water. He then gains a dress 
and is no longer naked.” This priim facie would mean that a man who performs the 
Aposana ceremony at the time of eating, will get a dress in this life. That is not the 
meaning. 

“ A person who drinks water both before commencing to take food 
and after finishing it, with the notion that such water forms the covering 
of the Prana, surely gets divine dress in Heaven and in Release.” Thus 
it is in the Prabhailjana. 

The Sruti then says : “ If you were to tell this to a dry stick, branches would grow, 
and leaves spring from it.” This miraculous power of the Prana Vidyd is true only if 
the dry stick had the capacity to understand the Prana Yidya. Since the Jivas are in 
every object, a dry stick may have also a Jiva. If that Jiva is capable of understanding 
the Prana Yidya then this miraculous effect would occur. 

“ If a stick that is deserving of this knowledge, hears of the Prana 
Vidy4, then his branches would grow and leaves spring : and after that 
he (the Jiva in the stick) will get Mukti on obtaining the knowledge of 
Vi§nu. There is no doubt in it.” Thus it is in the Prana Samhita. 

[In khanda 2 mantra 5 is taught the mantras for offering homa to the Prdna under 
the name of Jyestha and Srestha. Then it is further said that ho who offers oblations to 
Pr^na in this manner, becomes the oldest and the best. Lest one should think that he 
becomes so in this world, only, the Commentary explains it by showing that it is in the 
next world also that he becomes Jye§tha, bre§tha.] 

“Having offered oblation to the Prana with the mantras ‘ Jesfhaya 
fc^vaha,’ ‘ ^re§thaya Svaha,’ the worshipper undoubtedly, becomes the oldest 
and the best among his peers both in this world and the next : there is 
no question about it.” ( Ibid.) 

[Next comes a mantra addressed to Savitri, see khanda 2 mantra 7. The subject- 
matter of these two Khan das is however the PrAna and his glorification. How is it that 
the sun-god Savitfi is^brought in here ? It looks irrelevant. The Prana here is identi- 
fied with Savitfi say some Commentators. The author shows that Savitfi here means 
the Creator, the Lord God Yisnu Himself.] 

The Rik '‘Tat Savitur V|*inimahe Vayam JJevasyaBliojanam,” means 
“ We obtain (Viiniinalie Vayam) from the God Savitp, i e., from the 
Creator of all, namely from Visnu, the bhojana which means protection 
and* enjoyments (of all sorts).” 

In fact the word bhojana is here from the rooty/bhuj “ to protect,” “ to enjoy.” It does 
not mean mere food, but protection as well, and food also is to be taken in its wider sense 
of all enjoyments.” 

The latter part of the Rik is “ i^re§tham Sarvadh&tamam, Turam 
bhagasya Dhiraahi.” The word bhagasya means “ of the Lord Vi§pu, who 
possesses all lordliness, Ac., in the shape of all perfect qualities.’’ 
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. The word bhaga literally means primarily lordliness and cognate attributes. Here 
it means and includes all the six attributes which go to make one a Bhagavat. 

Turam means servant : and refers to Vayii. ^restliam, the best ; 
Sarvadhatamain, of all supporters the higliest. 

The whole Rik thus means : — “ We obtain from the Divine Creator 
protection and enjoyment. We meditate also on the servant of the Lord 
(namely on Vayu), for he is the best and highest among the supporters.” 

The Commentator now quotes an authority, for his above explanation. 

“ Having meditated on the V%u the servant of Ncirayana, as the 
best of all, may we get all enjoyments from Visnu the Creator of the 
universe.” (Ibid). 

Thied Khanda. 

Mantra i. 

^vetaketuh, ^vetaketu by name. 9 Ha. Aruneyah, the 

son of Aruni, who was the son of Aruna. ^^srTSTPTT Pahchalandm, of the (rulers 
of the land of) Panchalas. Samitim, assembly, committee. ipiRt Eydya, 

went (in order to display his learning). ^ Tam, him, to ^vetaketu. Ha. 

Pravahana Jaibili. Uvacha, said. fP'Tr?: Kuniara, boy. 3^5 Anu, 

a preposition to be joined with the verb a^isat. ^ Tva, thee. Aj^isat, 

the full word is anvas^sat, instructed, Pita, father. Iti, thus. 

Anu Hi, did instruct, yes. Bhagavah, Sir. |[^ Iti, thus. 

1 . i^^vetaketu Arxineya went to th,e court of the king 
of the Panchalas. Pravahana Jaibili said to him “ Boy, has 
thy father instructed thee ?” “ Yes, Sir,” he replied. — 336. 

Mantra 2. 

^ H WR ffit ^ ?raT 

^ ^ ffij 51 ffir H n 

Vettlia, kiiowest thou. ?jit Yat, what (path fer: Itah, from this (world). 
Adhi, taking hold, sniri Praj^h, creatures. Prayanti, go (from this 

world to the other), Iti, thus. ^ 15% Na bhagava]; iti, no sir. Do you 

know the path on which all creatures go from this world to the next ? No sir 
Vettha, knowest thou. «TOr Yalha, how, by what path. Punaravar- 

tante iti, they return.. tqiw; f|^ N a bhagavah iti, no Sir. 'jjwf Vettha, knovyes| 
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thou, Pathoh, of the two paths, DevayAnasya, of the Deva-Path. 

Pitriyanasya, of the Path of the Pitris. Vyavariane, two diver- 
gences. ^ Na bhagavah iti, iu> sir. 

2. “ Knowest tlioii that Path on which the creatures 

go from this world (to the Brahma’s world or the Chandra’s 
world)?” “ No Sir,” he replied. “ Knowest thou by what 
Path they return ?” “ No Sir,” he replied. “ Knowest thou 

the cause of the divergence of the two paths the Devaytina 
and the Pitriyana ?” “No Sir,” he replied. — 3d7. 

Note.— The third question relates to the euuses oC the diverj^enee of these two paths. 
"What are the oicaiis and acts which make the Jiva lake one of those two paths? Why 
some go on the Devayaiia and the others the Pitriyana ? 


Mantra 3. 

V'ettha, knowest thou. Yatha, how. Asau, that, Lokah, 

world. H Na, not. Sampuryate, becomes full, ruougii thousands are 

dying hourly, how is it that the next World is not filled and this world exhausted. 
Vettha, knowest thou. Yatha, how, in what inannei. Pahcliainyam, in 

the fifth. Ahutau, in tiie libation =5rr?: Apah, the waters, 

Purusa-vachasah, called man. The Jiva wrapped iii waters obtains a body and 
gets the name of man. 

3 . “ KnoAvest thou how that AA'orld never becomes 

full?” “ No Sir,” he replied. ‘ Knowest thou how in the 
fifth libation, the water gets the name of Man ? ’’ “ No Sir,” 

he replied. — 338. 

Mantra 4. 


?raT g f^*tgf^eti#R>!ii ?it ^ ftgtvTsi 
sqgftrR 5rTf ft>5r Jtr w^Rsi^Rg ii s ii 


fisi Alha, then, being so ignorant, g Nu Kim, why now. 
Anuiistah, instructed. “ I am instructed." Avochaihah, didst thou 

say. q: Yalj, who. f| Hi, because. f»TTf% Imani, the.se. sf Na, not. Vid- 

3’at, doe.s know, Katham, how. Sah, he Anuiiistah, ins- 
tructed. Bruvlta, can say. hi, thus. Sa, he, ^vetaketu, f Ha. 
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A 

Ayastab, being silenced, being put to discomfiture (by Pravahana). 

Pituh, of the father, Ardham, place, house, Eyaya, went back, rf 

I'am, to him, to the father. Pi a. Uvacha, said. Ananu^isya, with- 
out fully instructing, Vava. Kila, how. m Ma, me. Bhagav^n, 

Sir. Abravit, said, c^r Tva, ihte. Anusisam, 1 have ins- 

tructed.*’ 

4. Pravahana said “ Then why didst thou say — 
‘ I am instrneted.’ He who does not know these tilings, 
how can he say ‘ 1 am instructed ’? ” The boy being thus 
silenced, went to his father’s place, and said to him “With- 
out fully instructing me, 3 mur honor said ‘ I have fully 
instructed thee.’ ” — 339. 


Mantrx\ 5. 

^ ^ II H II 

<7=^ Pancha, five. Jir Ma, me. U»FT5r?3: Rajan vabandhuh, the fellow of a 
Rajanya, the pseudu-ksalriya. STW^^Pi asnaii, questions, Pi praksit, asked, 

■^i^t Tesam, oi tliein. ^ Na, not Ekain, one. =i^fr Ghana. ?r!tr^ Asakam, 

1 could. Vivaktum, to answer. Sveiaketu then lold hi.s father the five 

questions, iiearing which his father said, Sa, he (the father) ha. 
Uvacha, said, jpn' Yatha, as. rrr Ma, lo me I vani, thou. ?nrr Tata, dear 
boy- Etan, tlie^e. Avadah, hast told. Yatha, fully, properly. 

Ahaiii, I. ^isit Esam, of these, sf Na, not. Ekanchana, any one, 

Veda, know, qft Yadi, if 3T?» Aham, I. (man, these. Avedis- 

yam, knew. Katliam, how. % Te, to thee. ^ Na, not. Avaks- 

yam, I should have told. 

5. “ That fellow of a Ksatriya asked me five ques- 

tions, and I could not answer one of them.” The father 
said “ Dear boyp I myself do not know the answers fully 
to any one of these questions which thou hast told me. If 
I knew these questions, why should I not have told thee ?” 
—340. 

Note.— Then Gautama said to Svetaketu. “ If thou hast a mind to learn this vidy^, 
come with me and Jet us go to the king and remain there as religious students and learn 
it from him.*' But S vetaketu after the rebuff that he had got, did not like to court another 
discomfiture, and said “ You may go. I won’t." Then Gautama alone went to the king* 
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Mantra 6. 

^ I ifhwft a# 1 simrailfwT 

f am: ^ram ^am aTg«Ra 

EELv ar i»Star ?f flam ^a TRFai3a 
ai^ araaman^ma ^ ii ^ » 

5r Sa, he. Ha. nhnt! Gautama, nir: Rajfiah, of the king. ?b% Ardham, 
place, ^aira Eyaya, went, Tasmai, to him. (Gautama). Ha. inmai PrSp- 
taya, to the visitor who had come, Arham, honor. Chakara, 

showed, did. 5r Sa, he (Gautama). Ha. !n?ri. PrStar, in the morning. ^*nit 
Sabhage, when the king) h?.d entered the court room. Udeyaya, went 

out. ^ Tam, him (to Gautama). 9^ Uvacha, said, Manusasya, of 

man. vnrnsi Bhagavan, O venerable. O Gautama. Vittasya, of 

wealth, like gold &c. ^ Varam, boon. fjjftJTT: Vrinithah, choose thou, Iti, 
thus. Sa, he. Ha. 3^ Uvacha, said. 33 Tava, thine, Eva, indeed. 

Raian, O king, Manusam vittam, human possessions, Yam, wliat. 

q3 Eva, even. Kumarasya, of the boy. Ante, near. Vacham, 

speech, questions. ?p(TT^; Abhasathah, thou didst say. firij Tam, that. 

Eva, even. Bruhi, teli thou. Iti, thus. 

6. Then Gautama Avent to the king’s place. He (the 
king) honored his visitor. Next morning when the king 
had entered the court house, Gautama again went to him. 
The king said to him “ 0 \renerable Gautama ! ask a boon 
of such things as men possess.” He replied ” 0 king ! 
Let such human possessions remain with you. Tell me the 
(answer to the) questions which you addressed to my boy.” — 
341. 

Mantra 7. 

sRTRwv^ijl^ 

a# H >3 II 

tl ^ Ii 

Sa, he (the King), g Ha. Krichchhri, perplexed. 3135 BabhOva, 

became : because the questions related to mysteries not yet revealed to the 
public, ^ Tam, to him (Gautama). Ha Chiram vasa, stay sometimq. 
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Ajn^payam Chakara, commanded. ^ Tam, to him, f Ha, then. 

Uvacha, said. ^ Yatha, as. m M^, to me, ^ Tvam, thou. i^?nT 
O Gautama. Avadah, thou hadst said. The King said Dwell for some- 

time here, after that, as thou shalt tell me, 1 will do.” According to scrip- 
tures, the student must live at least for a year with his teacher, before any 
instruction could be given to him. The rule could not be relaxed even in favor 
of Gautama. Yatha, as. lyam, this knowledge. ^ Na, not. infT Pr^k, 
before. ^Tvat, thee, g Tu, but. jrr Pura, before, Vidy^, knowledge. 

Brahmanan, to Br^hmanas. Gachchhati, goes. Tasmit, 

tlierefore, because it was confined to the Ksatriyas. ^ U. Sarvesu 

Lokesu, in all the worlds. Ksatrasya, of the Ksatriya. ^ Eva, even. 

Prasasanam, the right of ruling or teaching. AbhQt, was, Iti, 

thus. Tasmai, to him. ^ Ha. Uvacha, said. 

7. The king was perplexed : and commanded him, 
saying : “ Stay for sometime here ” : and further added 
“ 0 Gautama, what thou hadst asked me, (I shall tell thee 
then, on -completion of the probationary period) : because 
this knowledge has never gone to any Brahmana before 
thee. Therefore the ruling power belongs to the Ksat- 
riyas in all the worlds.” Then (when the probation was 
over) he said to him. — 342. 


Fourth Khanda. 


Mantra i. 


II % II 


Asau, in Asu or in the Life ; Asau is locative singular of asu. 
(The Lord dwelling) in the Chief Pr^na. VAva, verily, Lokaji, the 

luminant ; the Luminous (Lord Dwelling in Heaven); NarSyana. 

O Gautama, Agnih, the Eater : the Destroyer. He has five forms. ^ 

Tasya, of Him, the Lord Nar^yana called Agni and dwelling in heaven and 
in Pi ^na. Adityah, the Aditya, the Lord in the sun : calle d Aditya 

because He takes up (Adana) or attracts everything, Eva even Samit 

fuel. The Highest, ^ Sam=fuil. It=edha«high. The Lord Visiju is 
called Samit or the Summit. Rasmayah, the rays : delight and wisdom. 

^Ra = delight and jo* ^a=vvisdoin. Vasudeva. Dhumah, smoke; the 

shaker ; he who causes trembling. ,^Dhu«»to tremble, the terrible, Ahar, 
the day ; Indestructible. ir=not. ?=destroy, that which Nescience cannot 
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touch or destroy. Saiikarsana. : Archih, the light ; the Much (ar) 

adored (chita). Chandramah, the Moon t the Delight-giver, Pradyumna. 

Augarah, the coals ; ttie pervader of limbs, anga « limbs, ra=pervading 
The Thrill er. Naksatrani, the stars : He who has no (jj) other rule. 

(Ksatra) over him is called Naksatra. Aniriiddha. Visphulingah, the 

sparks; he that causes diverse (vi) intuition (sphurana) of the wise. 1 he 
Inspire!'. 

1. 0 Gautama ! that Luminous (dwelling in Heaven 

Avorld) and the Prana is the (Lord Visnu indeed (tailed first) 
Agni. Of Him the form that attracts is called Narayana, the 
Most High ; the form that delights Yasudeva, the Terrible ; . 
the form which transcends ignorance is Sahkarsana, the 
Adorable ; the form which is gladness is Pradyumna, the 
Thriller ; and the form that is omnipotent is Aniruddha, the 
Inspirer. — 343. 

Note.— Literally the verse means:— The Agni Ls that world, O Gautama ; its 
fuel is the Sun itself, the smoke his rays, the light tlie day, the coals the moon, the 
sparks the stars. This, liowever, describes the Heaven world or tlio Devachan under 
the simile of a Fire altar. The Lord in Heaven appears as tlie Sun, which ilUuiiines the 
whole heaven : and is therefore likened to Samit or fuel. Samit also means the Highest 
manifestation of the Lord in Heaven. Technically it is ATiriiyana. The terror inspiring 
form of the Lord in ilGaven is Yasudeva, the Rays that prota'od from the Sun ; all evil is 
destroyed by the vibration of these rays ; the day in Heaven is the Sahkar.sana and called 
archih or light or the adorable : the moon in Heaven is Pfadyinmin aspect of the Lord, 
the stars in Heaven are His Aiiirncldha form. Thus th(‘ Lord presides in His live forms 
in heaven. The five forms are called by various names which have come to apply to 
fire-altar and its acces.sories. Thus 

Samit— fuel— the Hiimmit i.c., Narayana. 

Dhfima— smoke^the Awe-inspiring i.c., Yasudeva 

Archis— flame or light— the Adorable i.c,, Saiikarsana. 

Ahgara=^the live-coals— the Thriller ?.e., Pradyumna. 

Yisphiilihga— the sparks— the Inspirer i, c., Aniruddha. 

The sun, moon, stars, day and rays in heaven are all forms of the Lord. 

Mantra 2. 

3lT^: 

H H II 

II a n 

tl^H^Tasmin, in Him, in the Narayana, in heaven Etasmin, in that 

Lord possessing the above five forms, Agnau, in the fire. Devalj, 

the Devas : the rulers of the Heaven-world. >sr^ ^raddham, the Faith x. e. .the 
disincarnate pious man who had performed with faith all the sacrifices while 
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living on earth. It represents the jiva surrounded by water of faith : i. e,^ the 
five permanent atoms. Juhvati, sacrifice, offer as a libation. rT^F* 

Tasyah, from that. Ahuieh, from oblation, Somah, Moon. 

Raja, king, Sambhavati, becomes. That is he enters into the world 

of Soma king. 

2. The Devas (of Heaven) offer in that Fire (Nara- 
yana) the Faithful soul ; and from that oblation he enters 
the kingdom of the King Soma (and gets a mental body) — 
344. 

Note , — The Devas carry the soul and present him to the Lord in Heaven : and it is 
thus that the Soul of the pious enters heaven, where the sun, moon, and stars, mists and 
light are all forms of the Lord. The soul is here called Sraddha or Faith. This word also 
means water, because water is the great vehicle of sacrifice. This is the first oblation of 
water. 

Pravahana takes up the answer to the fifth question first. The fifth question was 
“ why in the fifth libation the water is called Man.” The five stages in the soul’s 
reincarnation are meant here. The first stage is the entrance of the soul in the Soma- 
world the Devaohan. 

The wmrd Sraddha generally translated as faith or water may mean the permanent 
atoms -the physical, the astral, the mental molecule, and the mental atoms which cling to 
man throughout his life journey. The life of faith is the functioning of these atoms. 


Fifth Khanda. 

Mantra i. 

Parjanyah, the Father of the Great One, param=great and janya = 
father; the Lord Vasudeva called Parjanya. Agnih, Fire ; altar, 

Tas>a, his. Vayufe, the air : the Lord as wisdom and life: Vfi=:wisdom 

and Ayus = life. Samit, Nfirayana. Abhram, the cloud ; the Lord as the 

supporter (bhra) of water (ap). Dhumah Vasudeva. Vidyut, the lightning, 

the Lord as illumining (vidyota). Archil?, light. Asani]?, thunderbolt ; 

the Lord as Eater (asana=eating). Angarah, coals, Hradunayah, the 

thunderings ; the Lord as ever glad (Hrada = glad). 

1. 0 Gautama ! That Great Father (dwelling in 

Indra Loka) is (the Lord Vasudeva indeed called the second) 
Agni. Of Him (the form which is Intelligent Life is the 
Most High (Narayana), the form which is the supporter 
of waters is the Terrible (Vasudeva), the form which is 
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lUmninating is the Adorable (Sahkarsana), the form which is 
the All-eating is the Thriller (Pradyumna), and the form 
which is Ever-glad is the Inspirer (Aniruddha).— -345. 

Note.— This describes the Intermediate Region or the Astral plane, where the soul 
now descends from the Devachan. The air, the cloud, the lightning, thunderbolt and the 
thunderings are the elementals and elemental essence of the astral world. The Lord in 
His five forms dwells in these also. 

Mantra 2. 

TRira ifftr 

II R II 

^ II H II 

I'asmin etasmin agnau, in that tire. Devah, the Devas of 
the astral plane. ^*15 ^r^fT^Somam tajanain, the king Soma namely the soul 
descending from the kingdom of Soma, and surrounded hy a coating of Soma 
or mental matter, Jtihvati, offer as libation. rfOTJ I'asyah ahuteh, 

from that oblation. ^ 4 ' Varsah, the rain : the soul is enveloped in rain, t. e. in 
a coating of astral matter. 

2 . The Devas (of the astral plane) offer in that fire 
(Vasudeva, in the Astral world) the king Soma (the soul 
enveloped in Somic matter). From that oblation, (the soul) 
arises with an astral body (literally, arises rain). — 346. 

Note.— Thus in the second oblation the jiva gets another coating. The soul has 
now two sheaths— the mental and the astral : the two atoms now become active. 


Khanda Sixth. 

Mantra i. 

fjfr n ? n 

Prithivi, the earth : the Lord as Vast Expanse. Sankarsapa. 
Samvatsarah, the year : the Perfect Enjoyer, Aka^ah, the either ; the 

Perfect Light. Ratri, the night : the giver of joy. Di^ah, the quarters i 
the Teacher of Supreme wisdom ; Avamaradisah, the intermediate 

quarters, the Teacher of the Secondary wisdom. 

1. 0 G-autama, that Vast Expanse (dwelling in the 

earth) is the (Lord Sahkarsana indeed called the third) 
Agni. Of him the form which is the perfect enjoyer is the 
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Most High (Narayana), the perfect light is the Terrible 
(Vasudeva), the joy-giver is the Adorable (Sahkarsana), the 
Teacher of Divine Wisdom is the Thriller (Pradyumna), the 
Teacher of Inferior wisdom is the Inspirer Aniniddha. — 347. 

iVyfr.— The (Lord Shkarsaiia in) the earth is the Agni O Gautama, in the year itself 
is the Highest (Naraj^ana) in the ether is the Awe-inspiring (Vasudeva), in the night is 
the Adorable (Sahkarsana\ in the quarters is the Thriller (Pradyumna), in the Inter- 
mediate quarters is the Inspirer (Aniruddha). — 347. 

Mantra 2. 

II II 

II ^ II 

^ Varsam, the soul enveloped in astral matter. Annam, food. The 
soul gets a ph3^sical body i. e. the etheric body. 

2 . ■ The Devas (of the Physical plane) offer in that 
fire (Sankarsana) the Rain (the soul enveloped in astral 
matter). From that oblation (the soul) arises with an 
etheric body (lit. the food). — 348. 

Note,— In the third oblation, the soul enters the plants, &c,, which are food of man. 


Khanda Seventh. 

Mantra i. 

W \ M 

515^-: Purusal), the man, the Lord as giver of abundance. Pradyumna. 

V'ak, speech, the word, sinsr: PiAnah, breath : the Life, Jihva, tongue, the 

Sacrificer. Chaksuh, the eye : the All-seeing. l^rotram, the ear : the 
All-hearing. 

1. 0 Gautama ! that Super-abundance (dwelling in 

man), is (indeed the Lord Pradyumna called the fourth) Agni. 
Of him, the Word is the Most High (Narayana), the Life is 
the Terrible (Vasudeva), the Sacrificer is the Adorable 
(Sankarsana), the All-seeing is the Thriller (Pradyumna), 
and the All-hearing is the Inspirer (Aniruddha). — 349. 
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Note.— The (Lord Pradyumna in) man is the Agni 0 Gautama, in the speech itself 
is the Highest (Nardyana), in the breath is the awe-inspiring (V^sudeva), in the tongue 
is the adorable (Sahkarsana'>, in the eye is the Thriller (Pradyumna), in the ear is the 
Inspirer (Aniruddha). 

Mantra 2 . 

^ 

HVRft W R U 

?fcr II vs II 

Annam, food ; the soul dwelling in food. Retah, seed ; the sperm 

cell. 

2. The Devas (of the body of man) offer in that fire 
(Pradyumna) the food. From that oblation (the soul) arises 
as seed. — 350. 


Khanda Eighth. 


Mantra i. 




Yosa, the woman: the Worshipped by all, the Served by all, the Loved 
one by all. V^va, verily, Upastha, the Most Proximate, being in the 

heart of all. Upamantrayate, persuades, coaxe^^. I'lie Lord is the 

great conciliator. Yoiii, womb, the union. The Lord is the great uniting 

Force. Antah kai oti, draws in. The Lord draws everyone within 

Himself in the Great Latency, Abhinandah, joys: The Lord is the 

Great Joy. 

1 . 0 Gautama ! that Beloved (dwelling in woman) 

is (indeed the Lord Aniruddha called the fifth) Agni. Of 
Him the Nearest is the Most High (Narayana), the Conciliator 
is the Terrible (Vasudeva), the Uniter is the Adorable 
(Sahkarsana), the Absorber is the Thriller (Pradyumna) and 
the Joy-maker is the Inspirer (Aniruddha). — 351. 


Mantra i. 

u ti 


II < II 
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2. On that Agni, the devas (in the l)ody of Man) offer 
seed. From that oblation rises the germ (the etherial man 
is now coated with a physical body). — 352. 

iVote.— Thus ]\Iau called 8raddha or water of faith, in the fifth oblation becomes 
Man i. c., endowed with a physical body. The sacri fleers are Devas here. They are the 
true hotas here. The first oblation is made to the Lord as He is in Heaven, the second 
to the Lord as He is in the Intermediate Region, the third to the Lord as He is in the 
Higher Regions of the earth, the fourth to the Lord as He is in Man, and the fifth to the 
LoM as He is in Woman, 


Khanda Ninth. 

Mantra i. 

n \ 11 

3 Iti tu, thus. ^STTf^r Panchamyam Ahutau, in the fifth obla- 

tion. Apah, the waters, the permanent atoms that go with the Jjva when he 
throws oft' l)is bodies at death, Puriisa-vachasah, man-styled, called 

man. Bhavanti, become, Iti, thus, ^r: Sah, that Jiva. Ulbd 

vritah, covered by the placenta. idJ : Garbhah the germ, the foetus. Dasa, 
ten. Va, or. MAsdn, months. An tah, within the womb, 

^ayitva, having slept, dwelt, lain. Yavad Va, or so long as t. e. ten or 

more or less months as are necessary, Atha, then. Jayate, is born. 

1. For this reason is the Water in the fifth oblation 
called Man. That jiva, covered by placenta and dwelling 
in the womb for ten months or as long as necessary, is then 
bom. — 353. 

Mantra 2. 

^ ^ ^ 11 

I II 

Sa, he. snH: J^tah, being born, ^3^3, Yavat Ayusam, so long 

as is his life-period: the allotted span of life, Jlvati, lives. ^Tam, 

him. M Pretam, departing one; dead ghost, Distani, like, in the same 

manner. f?f: Itah, from this world, Agnaye, to the fire. q?r Eva, even. 

Haranti, carry, The Pevas carry, iq;;: Yatah, from where, 1. e.^ from 
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the Fire of Heaven, of astral plane, and of other, Eva, even, Itah, 
to this place : i. e., physical plane, : Yatah, to where, t. e., to the Fire in 
Man and Woman, Sanibhfltah, born, spring. Bhavati, becomes. 

2. W hen bom, he lives his allotted span of life. 
When dead, these very Devas carry him up, to the particular 
Agni, in the same manner (as they had brought him down 
from it) — (to that Fire) from whom (they brought him) to 
this plane, where he took birth. — 354. 

Note.— Going back is in the reverse order— men and women take the physical corpse 
to the physical fire ; etherial corpse is taken to the etherial fire (Sankarsana) by the 
ether Devas where the etherial corpse is consumed and the astral set free ; the astral 
corpse is taken to the astral Fire Vasudeva who disintegrates the astral body and sots 
free the mental, the Mental Devas carry the mental corpse to the Mental Fire Niir&yana 
who disintegrates the mental body. 

Tenth Khanda. 

Mantra i & 2. 

Now an answer is being given to the first and third questions. Tat, 
therefore; because the performance of all Kfimya Karmas (self-regarding 
acts), lead to repeated births and deaths : one should become disgusted with 
such Karmas. ^ Ye, who (have become indifferent, Virakta). Ittham, thus, 
this secret of the Five Fires, and the Jivas being born through them. The 
five aspects of the Lord. Viduh, know. ^ Ye, who. *sr Cha, and. ^ 
Ime, these. Aranye, in the forest, in a pleasant spot. >?jr^r ^raddha, 

faith, Tapas, austerities /. e., nivritti Karmas. f]^ Iti, thus, 9^71^ Up^sate, 
follow, practise : namely those who are great in wisdom and those who arc 
great in unselfish works (tapas and ^raddlia). % Te, they, Archisam, 

to light. Abhisarabhavanti, go* attain, Archisah, from light. 

The rest of the words up to the end of mantra 2, ending with Devayftnah 
panthfih are the same as in Adhyaya Fourth, Khanka Fifteenth, mantra 5 . 

1 & 2 . Those who know this thus, and those who 
perform works of faith and hardship (altruistically) in som^ 
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secluded pleasant place go (after death) to light, from light 
to day, from day to the light half of the moon, from the 
light half of the moon to the six months when the sun goes 
to the north, from the six months when the sun goes to the 
north to the year, from the year to the sun, from the sun to 
the moon, from the moon to the lightning. There is the person 
the servant of God (Mann), he leads them to Brahman. This 
is the path of the Devas. — 355, 356. 

Mantra 3. 

Jim ^ 

II ^ II 

^pq’ Atha* now. ^ Ye, who. line, these (Kamya-doers) ?Tpt Grame, 
in a village, Ista-pfirte, sacrifices and works of public utility (such as 

digging of tanks). Dattatii, alms, Iti, and the rest, e. g.^ ^raddha, &c. 

LJpasate, practise. % Fe, they, Dhumam, smoke, the region of the 

Deva of smoke. ^5rPrawrf% Abhisambhavanti, go to, reach, Dhum^d, 

from smoke, R^trim, to the deva presiding over night, Ratreh, 

from night, Aparapaksam, to the deity of dark fortnight. Aparapaks^t, 

from the dark half of the moon, Yan, to those, Sat, six, Months. 

Daksinaiti, goes to the south. Tan, them. ?r Na, not. Ete, these. 

Saiiivatsaram, year. Abhiprapnuvanti, reach, 

3 . But they who live in a village, and practise sacri- 
fices, works of public utility, alms, &c., they go to the lord 
of smoke, from the smoke-lord to the night-lord, from the 
night-lord to the lord of the dark-fortnight, from the lord 
of the dark-fortnight to the lord of the six months when 
the sun moves southerly. But they do not reach the year- 
lord.— 357. 

Mantra 4, 

#ITt V a ^ II « II 

MasebhyaJj, from the months. Pitrilokam, to the world 

of the Pitris. Pitrilokat, from liie world of tlie Pitris. Aka- 

4ain, to ether, the world of Vinayaka. 4TRnul4. Akaiiat, from the world of 
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Vin^yaka. Chandramasam, the moon, qnr Esa, that. Somah, 

the Soma. the king : the sparkling. ^ Tat, that moon : or Soma- 

juice. Devanam, of the devas. ^ l am, that moon or elixir, Devab, 

the Devas. Bliaksayanti, eat. 

4. From tlie Lord of the southern months, he goes 
to the world of the Pitris, from the world of the Pitris to 
the world of Vinayaka (the lord of fourth dimension), from 
Vinayaka to the moon. That moon is verily the sparkling 
Soma (elixir). That is the food of the Devas : the Devas 
eat that. — 358. 

iVote.— The Moon world is the place where the Devas drink the ambrosia, and the 
Soul that reaches the Lunar World drinks Soma in tho company of the gods. 


Mantra 5. 


ii vt u 


^jp^Tasmin, in that Lunar Plane. Y^vat, so long as: till. 

Samp^tam, the consumption of good woik.s. Usiiv^, d welling. Atha, 

then, Etam, that, Eva, very. ^ips^R^Adhvanam, path, way. 
Punar^vartante, return again. Yatha, by what. ^rP^^ltam, went (to the 

moon.) Akasain, to ether, Akasad from ether, V^yum, to the 

air. qfg: Vayuh Bhutva, becoming air, dwelling in air. 

Dhdmaj? Bhavati, becomes smoke, t\e,^ dwells in smoke, ijh: I^hQmab 

Bhatva, becoming smoke. Abhram Bhavati, becomes cloud, 1. 

dwells in cloud. 

5. Having dwelt there, till the finish, they return again 
by that very way by which they had gone up. (Or from the 
moon) to the A^inayakaloka from the Vinayakaloka to the 
world of Vayu, from the Vayu-loka to the world of smoke, 
from the smoke world, they enter the mist. — 359. 

Note.— The return from the Moon is either by the same path by which one had 
ascended. Or by a different path altogether. The alternative path is mentioned in 
order to produce disgust with the Moon- World. It is not like the Svarga, from which 
the descent is by the same path as the ascent. This alternative path of descent from 
the moon is beset with difficulties, as will appear later on ; and so Moon ought not to be the 
goal of any wise person. The Kamya Karmas must be renounced, and all one’s works 
must be altruistic— duty performed for duty’s sake, and performed well. 
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Mantra 6. 

W ^ iRT ^ ^ 

^srq^ qt rTf^q:qvRf^ i^w 

9En?w Abhram bhQtva, become a mist. Megbaji bhavati, be- 
comes a cloud, />., dwells in the cloud ^^: Meghah BhCitva, after dwelling 

in the cloud. Pravarsati, he rains down, that is enters into the falling 

rain. Fe, they, the performers of kamya works. ^ lha, here, on this earth. 

Brihi yavah, rice and barley. Osadhi vanaspatayah, 

herbs and tress, I'ila masah, sesamum and beans, Jay ante 

are born. Tatah, from that. % Vai, verily. Khalu, verily. 
Durnisprapatanam, difhcult escape : always falllnto lower depths, constantly 
falling. Yah Yah, whatever male. Hi, indeed, Food. Atti, 

eats. Yah, who. CrT* i^etab, seed. Sihchati, sprinkles. rT^ Tat, that. 

Bhuyah, again. ^ Eva, even, Bhavati, enters j becomes. 

6. Having been in the mist, he enters the cloud, hav- 
ing been in the cloud, he enters the rain (and falls down). 
Then he is born as a rice or Ijarley, herbs or trees, sesamum 
or beans, &c. From this point there is constant (tantalising) 
rise and fall. For whoever eats the food and begets off- 
spring, (the jiva) is there in that food and that seed. — 360. 

Note The jiva does not become rice or barley, &c., but is a co-tenant with the jiva.s 
of rice &c. It is an unconscious dwelling in rice <&c. 

Mantra 7. 

rRi ff ?i«mTr f w^irai 

^ ^ m n vs II 

Tat, that, among these. ^ Ye, who. y? lha, here, wiifl-ei^^urr: Rama 
niya charanah, good conduct, whose conduct had been good on earth, whose 
physical acis had been good. Abhya^ah, quickly on finishing their time. 

Ha, verily. Yat, what. ^ 'le, lliey. ??rtfrat Ramaijlyam yonim.good 
birth. i?(nT^?ai.Apadyeran, attain. arTfUSI^lm? Brahmaija, yonim, the birth of a 
Brahmana, The birth of a Ksatriya. ff Va, or. The birth 

of a Vai^ya, Atha, but. ^ Ye, who. ff lha, here. KapQya 

charanah, of evil conduct. Kapuyam yonim, on evil 1 irth. sj ^va yonim, a dog, 

SQkara yonim, a hog. %r5fr5f Chaiidala yonim, a Chandala. 
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7. Of these, whose conduct here has been good, will 
quickly attain some good birth, the l)irth of a Brrdiniana, 
or a Ksatriya, or a A^aisya. But those wliose conduct here 
has been evil, will quickly attain an evil birth, the birth of 
a dog, or a hog or a Chandala. — 361. 

iVok’.— This shows the necessity of rebirth on a physical globe (generally on this 
very earth). Emotional and intellectiial acts, good or bad are expiated in the im'isible 
worlds, the Svarga or the Moon worlds. Tlio acts douc idiysically on the earth must be 
expiated on this plane. Moreover the period of rebirth is not delayed ad iiilhiilum. Tin* 
jiva must be reborn within one year from its fall from licaven or any other higher world. 
Hence the *SrutL use the word qiiickly'’~the rebirth may l)e delayed, but never for 
a period longer than a year from the downward fall. 

Mantra 8. 

5(|5n?^ 

^ ii c: ii 

^ Atba, now. W- Etayoh pathoh, of these two paths— -the path 

of knowledge (vidya) and the path of karma, Na, not. Eka (arena, 

by any one (of the two). Cha, and. rffH I'ani imani, tliose tiiese. 

Ksudra-misrani, small mixed ; men of small deeds mixed with 
pleasure and pain : the majority of men who never rise to any height of ac- 
tion or wisdom, the lukewarm. Asakrit avartini, continually 

returning. Bhutani, beings. Bhavanti, are. 

Jayasva inriyasva iti (of whom it is said; “ be born and die.'’ Wiio are born 
quickly and die quickly — between wiiosc death and rebirth there is no inter- 
lude of heaven world. TTcfig; Etat, this (neither svarga loka nor chandra lokas). 

Tritiyam, third. Stlianam, place. Teiia, therefore. Asaii, 

that. Lokah, world. ^ Na, not. SampQryate, becomes full. 

Tasm^t, therefore, Jugupseta, let liim despise it. This answers the 

question wliy the next world does not become full, for some do not go there 
at all, others come back from it. The whole object of this description is to 
teach Vairagya— tasmat jugupseta— let one learn to despise this low living, but 
have high aspirations and perform altruistic deeds. 

8. On neither of these two ways those men of small 
(hearts) and mixed deeds go : wlio are returning continually 
(to rebirth) and of whom it is said, “ Live and die.” Theirs 
is the third place. Therefore that world never becomes 
full. So let him despise (such rebirth). — 362. 
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Mantra 9. 

II «. II 

rf^ Tat, on this subject : t.e., on the point that the knower of this Pan- 
ch^hga vidya is never tainted by the evil of bad company. They may mix with 
the greatest sinners arid will not be defiled, ijq-: Esab, this, ^lokah, 

verse. ^%rf: Stenah, a thief. Hiranyasya, of gold. Suram 

piban cha, and drinking spirits. Guroh talpam avasan, dis- 
honoring the bed of his teacher, Brahmaha, who kills a knower of Brahman, 

Ete, these. qrTprT Pat anti, fall. Chatvarah, four, q^q: Pahchamah, 

the fifth, Acharan, associating. gTu. but. %: Tai, with these. Iti, 

thus. 

9 . On this is the following stanza ; — “ The stealer 
of gold, the drinker of spirits, the violator of the bed of his 
teacher, and the killer of a pious man, are the four who fall 
(into lower worlds), and as a fifth he ^vho associates with 
them.” — 363. 

Mantra lo 

II lo II 

Aiha, l)L)t. f lla, veriiy. Yah, who. Etan, these, ij^ Evam, 

thus. ^jfiqt^Panchagnii), the five Fires. Veda, knows, Na, not. Sa, 
he. ^ Ha, indeed) or Saha, with.^ Taih, witli these (lour kinds of evil- 
doers). ^P'. even. Achran, associating. 'Tr'*PTr Papamana. with 

evil or sin. f5T'2ik Lipyate, clefi'ed. ^uddhah, pure outside, PQtah, 

clean within : or pure himself, or purifying others, ptapr^: Punya lokah (a 
dweller of) the world of tlie pious. Bhavati, becomes. ?i: Yah, who. ^ 

Evam, thus. Veda, knows. 

10. But he who thus knows (the Five DiAune Aspects 
called) the Five Fires, is not tainted with sin even ‘though 
associates AAuth those (sinners). (On the contrary,) being 
(himself) pure, he purifies (them) ; and obtains the world of 
the pious ; he who knoAvs thus, yea, he Avho knows thus.-~364. 
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MADHYA’S COMMENTARY. 

In tho previous Khaiulas, has been thus taught the Praua Vidya appertaioing to the 
apara Brahman. Now will be taught the doctrine of Five Fires, appertaining to the 
Para Brahman, in order that men may acquire vairagya or indifference; The two paths — 
the Devayana and the Pltriyana, will also be now described in these six Khan^as (from 
Kharula three to Khanda ten). The five Agnis are not Svarga, &c., but the Lord Himself 
in His five aspects. If the Five Fires meant svarga, astral, &c., then this doctrine would 
also be a teaching about tho phenomenal, and not a Brahraavidya. But the Upanisad 
says that it is a Brahrno vidya for tho knower of it goes to Devayana from which there 
is no return (see Khanda tenth ye ittham vidiih, &c.) and so Agnis here cannot mean 
Svarga, &c. This Pahehahg Vidya relates to the .Supreme Lord and this the Commentator 
proves by quoting the well-known Sama-Sainhita. 

It is tlius written in the Sama Samliita : — “ The words Dyn, Parjanya, 
Varsa, Puriisa and Yosa are the five forms of the Lord, namely 
Narayana, V.isiideva, Sahkarsana, Pradyumna and Aniruddha re.spectively. 
These are called the Five Agnis. The word Agni is derived from y/ad 
to eat, or from yaga + ni the mover of the immobile, or from ya-fgani 
never moving. Tt thus means: 1. The Eater or Destroyer. 2. The 
Mover c)f all immoveables. 3. The Never Moving.) 

Thus (1) = theeator. (2) ^ (that which by itself is immobile) 

the Mover of the Immobile. i3) ST (not) Dnrao- 

ving. 

Every Agni has samit, dhfima, archis, ahgdra and visphulihga— namely fuel, smoke, 
flame, live-coal, and spark. But as Agni does not mean here the physical fire, but God ; 
so these words samit, (&c., do not mean fuel, &c., but are the names of the five mani- 
festations of the deity—namely Narayana, Vasudeva, Sahkarsana, Pradyumna and 
Aniruddha. 

Visnu is called Sarait, because He is super-excellent. (Sain=8uper, 
it=edha=excellent). He is called dliiima because He causes all evil- 
doers to tremble. i,dliu=to tremble). He is called archis, because He 
is the most adored. (Aram = most, chita=adored). He is called a/igara 
because He delights in the bodies of all jivas. (Ahga=limb or body. 
Rati=deliglit or because He takes delight in his own body). He is 
called visphulinga because he flashes on the wise in diverse ways (vi= 
diverse, sphurana=flashing on the mindj. 

Thus sfimit— which by the bye is the same word etymologically as tho English word 
Summit— moans the Highest or the Most High ; dhfima~the Awo-inspiring, the Terrible ; 
archis^the Ever Adored ; Ahgdra=the Thriller ; visphulinga^tho Inspirer. 

Moreover Lord Vknu lias again five forms, as Narayana, (Vasudeva, 
Sahkar^ana, Pradyumna and Aniruddha). 

Every Agni has five forms. Thus tho five forms of the first agfii arc called Sditya, 
rasmi, ahar, chaiidra and naksatra, generally meaning the sun, the rays, the day, the 
moon and the stars. But as forms of the I^ord, these words have different meanings 
her©» 
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He is called Aditj'a because He takes up or attracts eveiy thing' 
(such as the lives of men &c). He is called ras^ini because He is joy and 
delight (l•a=delight, !la=joy or wisdom) He is called ahar because igno- 
rance cannot overpower Him. (A=not. Ha=to kill or overpower, from 
/ban to kill). He is called cliandra because He is supreme happiness 
(^chand = to gladden). He is called naksatra, because He has no ruler 
above Him. (Na = not, Ksatra^protector, nilei’). 

Thus ciditj^a—the Attractor ; ra-«mi— the delight-giver ahur— the untouched by Evil, 
the Ever-wise Omniscience. Chandra-^the joyful, naksatra-— Omnipotent. Thus these 
five words denote the five Primary attributes of God, namely All-beautiful (attractor), all 
compassionate (because giver of joy s Oainiscient, All-Bliss, and Omnipotent. 

J^imilarly the words vayii, abhra, vidynt, asani, hraduni are used with regard to the 
second Agni. They generally mean air, cloud, lightning, thunderbolt and thundering. 
But here they describe the five attributes of God. 

Visnn is called vayu because He is esseritiallj’' wisdom and life. 
(Va=wisdom nyus = life). He is called ablira because He is the support 
of waters. (Ap = water, bharana=support). He is called vidyut because 
He enlightens all. (Vidyotaua=:er)lighteii, illuminating). He is called 
aj^ani because He eats up all. (A{^aua=to eat) He is called hraduni 
because He is always cheerful. 

Thus Vayii—Wisdorn and Life, abhra ==support of waters, vidyut—the illuminator, 
a^'ani— the Eater, hraduni— the ever-happy. 

With regard to the third Agni, similarly live words arc used, namely samvatsara, 
aka-s'a, ratri, dik, and avantara dik, ordinarily moaning, the year, the ether, the night, the 
quarters and the intermediate quarters. But as appellations of God they have different 
meanings. 

He is called Samvatsara because Ho causes delight to all children, 
or because He enjoys and dwells in all. (Sam=all, Vasa=dwell, Ra== 
enjoy: or Sam=all, Vatsa— Calf or child, Ita— delight). He is celled 
Aknrfa because He illumines all (A==fully, Kasa = illumining). He is called 
Ratri because He gives delight. iRam=delight, trati=dadati- gives). 
He is called dis, because He teaches tlie supreme truth (di!i=to teach). 
He is avantara-dii^, because He teaches the secondary truths. 

Thus samvatsara==the perfect enjoyer in all, akasa^the perfect delight, ratri=the 
giver of joy, Di.H—tho Teacher of the highesf truth. Avantara-Di.s—the Teacher of the 
lower truth. 

Similarly with regard to the fourth Agni the five words used arc vak, prana, jihv^, 
chaksu, and srotra, ordinarily meaning the speech, the breath, the tongue, the eye and 
the ear. But when applied to the Lord they have different meanings. 

He is called v;ik because He is the Word, He i.s called prana., 
because He is the Life and Leader (prana = to lead forward). He is called 
Ohaksu because He is All-seeing, He is cttlled ^rotra because He 
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Hears all, He is called Jihv^ because all oblations homa) are offered to 
him or because He is the Great Sacrificer. 

Thus vak— the Word, Prana=th0 Giude, Ohaksu=the All-seeing, Srotra=the All- 
hearing, Jihvd==the offering, the sacrifice. Similarly the words mentioned in the fifth 
Agni have different meanings. 

He is called Upastha, because He is near to all. (Upastha=standing 
near because He is in the heart of all jivas). He is said to persuade, be- 
cause He is the great Conciliator. He is called Yoni because He unites 
(Yuj=to unite) all. He is called Antakrit because He draws every one 
within himself at Pralaya- He is called Nandana because He is delight. 

Five things are mentioned as five Agnis : namely Asau Lokah, Parjanya, Prithivi, 
Purusa and Yosa, ordinarily meaning that World (Heaven), the Hain-god, the Earth, 
the Man and the Woman. Bat here they are names of God. 

The Lord Kej^ava called Asau Lokah because He is in Pr.ma (asu= 
Prana and asau is locative singular of asu), and because He is illuminer 
(loka=to illumine). He is called Parjanya because He is the Creator of 
the Great (jan=to produce, param=great). He is called Prithivi be- 
cause He is vast (pratha=vast, expanse). He is called Purusa because 
He is abundance, and from Him is all abundance (purn=abundance). 
He is called Josa because He is served or worshipped by all. (Josya= 
served, loved or worshipped). Thus it is in the Sama Samhita. 

la khantla tenth, mantra six, is described the descent of the soul from higher planes. 
It is said there : “ Having become a mist He becomes a cloud, having become cloud, He 

rains down." Apparently it would mean that the soul had become a cloud, a mist &c. The 
Oommontator corrects this misconception. 

The phrases like “He becomes smoke,” “He becomes a cloud” mean 
that the soul fjiva) dwells in smoke, dwells in the cloud, &c. (He moves 
when the smoke, or cloud, &c., moves, He remains stationary when his 
habitat is stationary. It does not mean that He becomes identical with 
Smoke-god or Cloud-go I, or Smoke-matter or Cloed-matter). Because 
the wise alone attain the status of becoming the presiding deity of smoke, 
cloud &c. (The Mukta Jiva alone becomes an Adhikari Purusa—a cosmic 
agent, a ruler of the cloud or of rain, &c., and not ordinary pious men). 

The word Parjanya has been explained in the above quotation as the Pro-creator. 
The Commentator now explains in his own words, how Parjanya means etymologically the 
Great Father. 

The word Parjanya means the Creator (janya) of the Great (namely 
of the four-faced Brahma, hence He is called the Great Father. 

The Lord Hari In His five-times five forms dwells in the Sun &c. 
The heaven and the rest get their names of dyu, &c., because the Lord by 
dwelling therein gives His name to it. 
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(The Lord, for example, is called dyu “ the Shining One.” The heaven is called dyir, 
because tlie Lord Dyu dwells there. Thus the twenty-five objects mentioned in this 
Panchagni Yidya, are named ajter the Lord, and not that the Lord is named after them. 
These words are not primarily the names of objects, but names of God ; in other words as 
rudhi words they are God-names. Secondarily they are names of objects). 


Eleventh Khanda. 

Mantra i. 

!ir^5TOr5r: Frachlna^alah, aupamanyavah, Prachinasala son of 

Upamanyu. qr^: Satyayajnab Paulusih, Saiyayajna son ofPulusa. 

Indradyumnah Bhallaveyah, Indradyumna son of Hhallava. gpj: 

Janah ^arkaraksyab, Jana son of SarkarSksa. fRFs: Budilah 

Asvatarasvih, Budila son of Agvaiaraiva. % Te, they. 5 Ha, verily. Ete, 
these. <i^ | !tirg< T: MaliasSlalj, performers of annual sacrifices fully. Those who 
perform fully sacrifices every year. Mahasrotriyah, knowers of com- 
plete Vedas and their meanings. Sametya, coming together ! having met. 

»ftqraf-srf>: Miinaihsaiii chakruh, held a dicussion. gj; Kab, who, what marks 

has he. q N ah, our. qnw AtmS, the Atman, the Lord called Vaisvanara, who 
is adored by us. ^ Kiiii, what, ggi Brahma, Brahman. 

1. Prachinasala son of Upamanyu, Satyayajna son of 
Pnlusa, Indradyumna son of Bhallava, Jana son of S'arka- 
raksa, and Budila son of Asvatarasva, these five great sacri- 
ficers and great scholars met once together and held a dis- 
cussion as to who is our Self (the Lord to be worshipped) 
and what is Brahman. — 366. 

Mantra 2. 

sng: ti !t II 

% Te, they, f Ha indeed, Sanipaday^m chakrub, reflected, 

came to the conclusion. Not having come to any decision by discussing among 
themselves, they concluded to go to Uddalaka to settle their dispute. They 
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•thus expressed their this decision Udd^lakah Arunih, Uddalaka- 

son of Aruna Bhagavantah, O Sirs. Aynm, this, Sariiprati, at 

present. imam, this. Tue Lord caded Vaisvanara. 

Adhyeti, knows most. ^ Tain, him. Haiua, well. Abhy^gach- 

chh^mah, we may go. Tam, him. f Ha, so. Abliyajagrnfih, they 

went. 

2. They decided (to go to Uddalaka, saying) : “ Sirs 
there is that Uddalaka son of Aruna, who at present knows 
best this x4.tman called VaisA'anara. Well, let us go to him.” 
So they went to him. — 366. 

IVIanatra 3, 

H ^ fffRTRrr 

n ^ » 

g Sa, lie, Uddalaka. % t]a, then. Sanip^dayam, Chakara, 

(knowing the object for which they had come) decided (that ihe fir teacher of 
those is some one else), Piaksyan!i, will examine, Main, me. fH 

these. Mahasalah maliasrotriyMi, the great sacrificers, tlie great scholars. 
Tebhyah, to them. ^ Na, not. ^ Sarvani, all. Pratipatsye, i shall 

tell. ^ Hama, well Aiiam, 1. Anyam, another. Abhy- 

anusasSni, let me recommend as teacher. 

3. But he decided .' “ Those great sacrificers and 
scholars AAullput questions to me and lean not tell them all : 
therefore let me recommend another teacher to them.” — 367. 

Note.— Query. Was Ucldalalia ni>able to answer their qiiestion.s, or was he bmcler some 
pledge not to reveal the an.swer ? The first view is more likely. 

Mantra 4. 





wnt. Tan, to them, f Ha, indeed. Uvacha, he said, vrn^: Bhaga- 
vantah, O sirs. Asvapati king of Kekaya country. Samprati, at 

present. Imam this. Atmanam Vaisvanaram the Lord called Vaisvanara. Adhyeti, 
knows best, Tam, liim. Ha, well, Abhyagachchhamaly let us go. Iti, thus, 
Tam, him. Ha, indeed, then. Abhy a-jagmub, they went, 

4. He said to them : “ Sirs, Asvapati king of Kekaya 

knows at present best tbis xAtman called Vaisvanara. Well 
let us go to bim.” They went to him. — 368, 
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Mantra 5. 

f H I srm: 

HRTfR ^ ^ ^3Rq^ ?T ^ JTRT- 

f|^rT%Tff^r?r ^r f 1 vFr^rs 

f Rfer qT^>%^r ^ 

3rR5rn% fRr u vc u 

'Febhyah, to them. ^ Ha. qfSp-^: (to them) who had arrived. 
Prithak, separately, to each. Arh an i, honors Karayam chakara, 

caused to be shown or made. ^ Sa, he. ^ Ha. Pratah, in the morning. 

Sahjihanah, on rising, on leaving the bed. Uvacha, said. ^ Na, 

not. Me, my. Stenab, thief. iTJTTf Janapade, in kingdom 7 ( Na, not. 

Kadaryah, a miser. Tf Na, Eiot. Madyapah, drunkard. ?r Na, not, 

’^^f^rrrfJr: Analiitagnih, without fire-sacriticial altar. ^ Na, not. Avid van, 

ignorant. ^ Na, not. Svairl, adulterer. Svairini, an adulteress. 

Kuiah, how. (When there is no adulterer, vviiere can be die adulteress). 

Yaksyamanah, going to perform a sacrifice. % Vai, veril}^ 
Bhagavantaly O sirs. Aham, I. Asmi, I am. Yavat, as much. 

Ekaikasmai, to each one. Bitvije, to priest. Dhanam, wealth. 

Dasyami, I sliall give, Pavat, so much, Bliagavadbhyah, 

to you sirs. srr^^rrpT, I shall give. Vasantu, dwell please, stay, 

Sirs, Iti, thus. 

5. AVhen they arrived, the King caused proper honors 
to he paid to each of them separately. In the morning, after 
leaving his bed, he said to them : '' (What makes you come 
here ? Are you troubled by bad men ? But there are no 
such people in this land). In my Kingdom there is no 
thief, no miser, no drunkard, no irreligious nor illiterate 
person, no adulterer, much less an adulteress. (But if you 
have come to get wealth, then stay for) I am going to per- 
form a sacrifice, Sirs ; and I shall giv^e you, Sirs, as much 
wealth as I give to each Ritvij priest. So stay here please.’’ 
—369. 

Mantra 6. 

arfrfrT u v, \\ 
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% Te, they, f Ha. Uchuh, said. 'Sr 5 Yena ha eva arthena, 

by what object, accomplished through what object, such as wisdom &c. 5^; 

Purusab, a man. Charet. may go, may attain to release &c, ^ Tam, that, 

qq Eva, indeed. May say: your honor may say. ^ VsTHt 

AtniSnam, eva imam Vai^v^naram, that Vai^v^nara Self, even, igqj^ Samprati, 
at present, Adhyesi, thou knowest best ^ Tam, that, qq Eva, alone. 

Nah, to us. g[f| Bruhi, tell, Iti, thus. 

6. They replied : “May (your honor) tell (us) through 
what means a man may attain (release) ? You know at 

present the Supreme Self Vaisranara. Tell us that.” — 370. . 

Note,— Or the mantra may be translated : “ Every man ought to say for what purpose 
he comes. You know at present that Vaisvanara Self, tell us that.” 

Mantra 7. 

5TT^: % I 

IE li vs II 

WWW 

fit? TSn, to lliem. f Ha. Uvadia, be said. !Tr?T! Pratah, to-morrow. 

Vah, to you. Prativaktasmi, I shall give answer, Iti, thus. 

^ Te, they, f Ha. Samit panayah, with fuel in hand. PQr- 

vahne, in the fore-noon, Pratichakramire, they approached ; went 

again. ^ Tan, to them, f Ha. Anupanp'a, without making them 

undergo the ceremony of pupilage. Etat, this. Uvacha, said. 

7. He said to them : “I shall give you an answer 
to-morrow.” They went again to him next morning, with 
sacrificial fuel in their hands. And he, without ceremony, 
said this to them. — 371. 


Twelfth Khanda. 

Mantra i. 

II \ II 

O Aupamanyava ; ^ Karii, whom, under what name. Tvarii, 
thou. qrn»ir*R(. Atmanam, the Vaisvanara Self. U passe, thou worship- 

pest. Iti, thus, Divam, Heaven, tjq Eva, only, vm: Bhagavah, 

sire, Rajan, O king, Iti, thus. % Ha UyJicha, he said, 
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Esah, this. % Vai, verily, Sutejab, Sutejas. Great Refulgence. ^HTT^TT 

Atma Vai^vanara, the Vaisvaiiara Self. Ayam, that. Tvain, 

thou. ^rwr?PS[, Atmanam, Self, Upasse, thou worshippest. Tasmat, 

therefore, ^ Tava, in thy family, Sutaih, son. Prasutam, grandson. 

WSA Asutam, great grand son. Or these words may mean every kind of Soma 

libation called by these names, Kule, in the house, family. Drigyate, 

is seen. 

1. “ Aupamanyava ! Under what name dost thou 

worship the Lord Vaisvanara?” He replied: “As Dyu 
only (sportful), 0 holy King;” He said. “The Lord Vais- 
vanara that thou worshippest is called Sutejas. Therefore in 
thy house there are seen sons, grandsons and greatgrand- 
sons.” — 372. 

Note. — The Lord under the name of IJyu the Sportful, upholds the heaven. Au- 
pamanyava meditates on this particular aspect of the Lord only. He worships the 
Father in Heaveyi only : therefore his coucei)tion of God is incomplete. For Vaisvanara 
means “pervading the wliohi humanity.” Tlic humanity functions on all the three planes, 
and not in heaven only. The worship of God, however imperfect, has its fruit, and so 
Aupainanjava has sons <&c. But it has its drawbacks also. The next mantra mentions 
that. 

Mamra 2. 

ftrcmrqff fsR 

11 

Atsi, thou eatest. Annani, food ; />, thou art healthy and can 

digest food. Pasyasi, thou seest. fqq Priyari), pleasant things (like son 

&c,) Atti, he eats. Annam, food, Pasyati, he sees. Priyaiii 

pleasant. VTfi^ Bhavati, becomes. Asya, his. Brahma-varcha- 

sam, Vedic glory. ICule, in house, q: Yab, who. tj^Etam, this, 

Evam, thus. ^rTc^rrsR. Atmanam Vaisvanaram, the Lord Vaisvanara, 

Visnu. ^r'TT'rH Upaste, meditates upon, worships, Mhrdha, head, 

g Tu, but. ESah, this. Atmanah, of the Self, of the Lord. 

Iti ha uvacha, thus he said, Mflrdha, head. % Te, thy. szigfgcqg 

Vyapatisyat, would have fallen. Thou wouldst have been humiliated in dis- 
cussion. gg Yat, if. gr Mam, to me. g Na, not, Agamisyah, thou hadst 

come 

2. ‘Therefore thou eatest food (i.e-, art healthy) and 
seest pleasant objects (prosperous). Whoever worships thus 
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•that Lord Vaisvanara becomes healthy, and prosperous and 
has Vedic glory in his house. But this (Dyu) is only the 
head of the Lord, and thus your head would have fallen 
(in a discussion) if you had not come to me.’ — 373. 

Note , — Any eligible who worships Yisnu tlius gets this reward. But this aspect 
called Dyu and .Sutejas is only the head of the Lord called Yai-<"vanara the Universal Man. 
No one should think this knowledge is enough ; for otherwise he would be hiuniliated in a 
discussion. 


TiriRTEENTH fvHANDA. 

• • 

Mantra i. 

i;% II ? II 

^ Atha, then, f Ha. U vach. he said. O' Saiyayajna 

I'aulusi, Prachlnayogya, O thou elect from eternity. ^ cf 

TITW Kariitvarh Stmanam upasse, under wliat name thou dost meditate on the 
Lord. ?rrit?T?[ Atiityain eva, as tlie Attractor only, the Lord in the sun. 
Visvarupa, All-seeing. ^ Bahu, much. 

1. Then he said to Satyayajua Paulusi ; “() thou 

eternally elect ! under what name dost thou worslup the 
Lord Vaisvanara?” He replied : “ As Aditya (the Lord in 

the sun and attracting all) : 0 holy King !” He said, the Lord 
Vaisvanara that thou worshippest is called Vhsvarupa the 
All-seeing. Therefore, in thy house is seen much and mani- 
fold wealth. — 374. 

Mantra 2. 

fsR ^ '1^- 

Tnrgqr^ f f ^TT- 

u ^ u 


5r?»T^} ^ 5 : II U 1 1 
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JT^^- Pravrittah, en. Asvatari rathah, a car with two mules. 

Dasi, slaves, Niskalj, jewels. 5 Tu, but. Chaksuh ; eye. 

Andhah, blind. 

2 . There are cars yoked with pairs of mules, slaves 
and jewels. Thou art, therefore, healthy and prosperous. 
Whoever worships thus that Lord Vaisvanara, becomes 
healthy and is prosperous and has Vedic glory in his house. 
That, however, is but the eye of the Lord. You would have 
become blind, if you had not come to me. — 375. 

Fourteenth Khanha. 

Mantra !. 

f %TT5rq^ ^ 

ffk 'I^T- 

frft ^ 

w \ w 

Vai} ^ghrapadya I Vayum, the Lord in the Air: called 

Wisdom-Life (va— knowledge ; ayus = life). Prithagvarirrid, having 

diverse course, for the Lord as Vayu can perfc»rm that whh:h Vayu simply can 
never do. Prithak, diverse. Balayab, offerings. Ayanti, 

come. Rathasrenayah, rows of cars. Anuyanti, follow. 

1. Then he said to Indradyumiia Bhallaveya : OVai- 
yaghrapadya ! Under what name dost thou Avorship the Lord 
Vaisvanara?” He replied ; “As Vayu (the Lord in Vayii 
and called Knowledge-Life^, O holy King !” He said : “ The 
Lord Avdiich you meditate on is the Lord VaisAuinara, called 
Prithagvartma (the unusual, the mysterious). Therefore 
offerings come to you in mysteidous Avays and roAvs of cars 
folloAv you. — 376. 

Mantra 2. 

Rq f \% fiqTq qrqf^q fftr 
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s?ro: Pranah, the life breath. Udakramisyat, would have gone 

out, 

2 . Therefore, thou art healthy and prosperous. Who- 
ever worships thus that Lord Vaisvanara becomes healthy 
and prosperous : has Vedic glory in his house. That, how- 
ever, is but the breath of the Lord, and your breath would 
have left you, if you had not come to me.— 377. 

Fifteenth Khanda. 

Manria I. 

sr^^nr ^ ^ \m\ 

^rr^Firtr: Akasah, the L^id in Akasa, and called also AkahSa because He is all 
(^) luminous (Kasa). Bahulah, much : full. sra2n‘ Prajaycl, with offspring. 

Dhanena, with wealth. 

1. Then he said to Jana ; “ 0 ^iiirkaraksya ! Under 
what name dost thou worship the Lord Vaisvanara ?” He 
replied : “ As xVkasa (All-light and support of ether) : 
Oholy King.” He said : “ The Lord that thou worshippest 
is the Lord Vaisvanara called Bahula (full), ddierefore, you 
are full of offspring aiifl wealth. — 378. 

MaNIRV 2 , 

TOrftr ftp? vmm 
fRf 

qsfBT^^r; II I 

Sandohah, the trunk : the middle part of the body, Vya^iyat, 

would have perished. 

2. Therefore thou art healthy and prosperous. Who- 
ever worships thus that Lord Vaisvanara, becomes healthy 
and prosperous and has Vedic glory in his house. That, how- 
ever, is but the trunk of the Lord, and your trunk would hdve 
perished, if you had not come to me. — 379’. 


« 

Jtini'Jr? ffir ii si it 
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Sixteenth Khanda. 

Mantra i. 

gqr^ ’3;^ 1 Tf^wrr 

^ H 1^ || % {\ 

«r7: Apah, water : the All-pervading Rayih, wealth: the giver of 

delight (rati). ?fqiTT^ Rayiman, possessing wealth, gf gqr ^ Pustiman, flourish- 
ing. 

1. Then he said to Budihi Asvatarasvi : “0 Vaiya- 
ghrapadya ! Under what name dost thou worship the Lord 
Vaisvanara ? ’ He replied, “ As z\pas (the Lord pervading 
the water, and called Apas or All-pervading 0 holy king !) 
He said “T-he Lord, that thou worshippest is the Lord Vais- 
vanara called Ravi (the Delight-maker). Therefore thou 
art wealthy and flourishing.” — 380. 

Ma.NTRA 2. 

ftRHrW ftnr 

fftf » r u 

\\ \%\\ 

Vastih, bladder : the loins, Bhetsyat, burst : broken. 

2. Therefore thou art healthy and prosperous. 
Whoever, worships thus that Lord Vaisvanara becomes 
healthy and prosperous, and has Vedic glory in his house. 
That however, is but the loins of the Lord : and your loins 
would have broken, if you had not come to me. — 381. 

Seventeenth Khanda. 

Mantra i. 
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?RiTiT^ srftifeftsfe srawT ^ 

'Jlftta' II % II 

P lithivi, earth. The Lord supporting the earth, and called 
PrithivI because all expansive or Vast. qfHgT Pratistha, firm rest or support. 

1., Then he said to Auddalaka Aruni “ 0 Gautama ! 
Under what name dost thou worship the Lord Vaisvanara ?” 
He replied : “As Prithivi (the Lord supporting the earth, 
and so-called because He is vast), 0 holy King.” He said : 

“ The Lord that thou worshippcst, is the Lord Vaisvanara 
called Prati.stha (firm stay”). Therefore, thou standest firm 
with offspring and cattle. — 382. 

Mantra 2. 

^ ftqrq qr^ ^ lu 11 

II II 

»TTtt Padau, two feet, Vyandasyetam, would have broken : 

shrunk. 

2 . Therefore, thou art healthy and prosperous. Who- 
ever, worships thus that Lord Vaisvanara becomes healthy 
and prosperous, and has A^edic glory in his house. Those 
however, are but the feet of the Lord, and your feet v^uld 
have given way, if you had not come to me. — 383. 

Eighteenth Khanda. 

Mantra i. 

^ ^ kHM* 

u ^ u 
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Tan, to them. ^ Ha. Uvacha, he said. qi% Ete, these. % Vai,' 

indeed. Khalu, verily. Vuyani, you. Priihak, separate, many. 

Iva, like, as if fur tliere is in reality no difference in tiie various parts of 
Lord’s body, Imam, this. Atmanarii, Self, Lord. Vaisvanaram. 

Vidvamsah, ye knowing. Annam, food, Attha, ye eat. But 

he who worships the Lord in His entirety has the following fruit, Yah, 
who, the eligible, g Tu, but. Etam, that Atman, Evam, thus. nrW 

Pradesa, a span : the size of the heart. Mattrara, measure. 

Abhivimanam, boundless, limitless, irnmeasureable : abhi = all round, vi = lost, 
not having : m^nam^measui e, whose ail circumscribing limits are gone. 
In other words, all-pervading. Atmanam Vaisvanaram, the Lord 

of Universal Humanity. Upaste. meditates, worships. ^ Sa, he. 

^r%g Sarvesu lokesu, in all worlds. Sarvesu bhQtesu, in all beings. 

Sarvesu Atmasu, in all Selfs. 93 ^ Annam atti, eats food. 

1 . Then he said to all six of them; — “Now you 
verily, knowing this Vaisvanara Lord as if many, eat your 
food (i. e., have got your small reward). But he who worships 
this Lord Vaisvanara as of the size of the heart and at the 
same time limitless, he eats food in all worlds, in all beings, 
and in all Selfs. — 384. 

Note . — Man can worship the Lord best in his heart, while Devas worship Him as 
Limitless, The reward above mentioned is more appropriate for Devas than Men. But 
Men may rise to the rank of Devas. 

Mantra 2. 

vsjmi 

U 51 li 

II II 

Tasya, His. f Ha. > Vai, verily, Etasya, of this, ssrr?»R: 

Atmanah, of the Seif. Vaigvanara.sya, of Vais^vanara. MOi dlia, 

head. Eva, even. Sutejas. Chaksuh, eye. Visva- 

rOpa. tinir: Pranah, Life breath, Prithagvartman. Sandohah, 

the trunk. Bahulah. s(f^: Vastih, bladder, loins, Eva, even, 

Rayih, rayi. PrithivI, the earth, Eva, even. Trlt, Padau, two feet. 

4K.' Urah,.the chest. Eva even. Vedih, the altar. Lomani, the 

hairs. Barhih, the grass. Hridyani, the heart, the Garha- 

patyam, fire. »tst! Manah, the mind. 3T»^rr?T47^t the Anvaharya, fire. 

Asyam, the mouth, the Ahavanlya, fire. ^ 

11 
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2. Verily of that Lord Vaisvanara, the head is the 
Good Energy (of thought), the eye is All-seeing, the breath 
is All-moving, the trunk is the Space containing All, the 
bladder is the Rayi (matter in the astral), the feet, the earth ; 
the chest, the altar ; the hairs, the grass ; the heart the Gar- 
patya fire, the mind the Anvaharya-fire and the mouth the 
Ahavaniy a-fire . — 385 . 

Note.— As the fcruti is now going to teach the Fire-offering or fioma, so the latter 
part of this mantra sliows what parts of the Lord Vaisvdnara correspond to various sacri- 
ficial things. The Devas of ho?na preside over various parts of it — such as the fire-altar 
the sacred grass, and the three fires Garhapatya, Anvdharya and Ahavaniya. These Devas 
reside respectively in the chest, the hairs, the heart, the mind and the mouth of the Lord, 


Nineteenth Khanda. 


Mantra i. 


^ I'at, then, at the time of eating, Yat, what. Bhaktam, food, 

q^ijq^Prathaniam, first, Agachchhet, may come (towards the mouth). 

Tat, that. Homlyam, the homa material. Sah, he, the eater. ^ 

Yfim, what, Ahutim, oblation, syw Prathamfim, first. Juhuyfit, 

may offer, rff Jahuyfit, let him offer that, irjnm f^T Prfinfiya 

.Svahfi iti, with the mantra “ vSvaha to Prana.'’ jyRT: Prfinah, the Prfina. 
Tripyati, is satisfied. 

1. At the time of eating, the first morsel that is taken 
(should he considered as) a Homa material. The first obla- 
tion that he offers, let him do so with the mantra “ Pranfiya 
Svaha,” Then Prana is satisfied. — 386. 


Mantra 2. 


vmi 

sT U ^ W 


II n 
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nT$r Prane, when the Pi ana. Tripyati, being satisfied. Chaksu]^, * 

^.he eye : another name of Pr^na. Tripyati, is satisfied. 

Jhaksusi Tripyati, when the eye is satisfied. 3TTf^35[: Aditya, the sun, another 
lame of Pr^na. Tripyati, is satisfied. Aditye tripyati, the sun being satisfied. 
Ji*: Dyaub, the heaven: The wife of Vayu. Rnff Divi Tripyanty^m, the 

wife of Vayu being satisfied. ^ Yat kini, Brahm^ called Yat Kim, . Yat 
= wisdom. Kim=: Pleasure, intelligence and bliss. ^ Cha, and ^ 
^qnrf^^T: Dyauh cha Adityah cha, the wife of Vayu and the sun. 

Adhitisthatah, rule over (the eastern gate of the heart). Tat, that (Brahma), 
Tripyati is satisfied, I'asya, His (Brahma’s), rripiim, satisfac- 
tion. ^ Anu, after, following. Tripyati, is satisfied (the sacrifice!), 

nr^r Prajay^, with offspring. quPr: Pasubhilj, with cattle Annadyena, 

with health, with power to confer beatitude on another, magnanimity. 

Tejasa, energy, with brightness, with bliss, Brabmavarchasena, with 

Vedic glory. 

2. When the Prana is satisfied, the eye is satisfied, 
when the eye is satisfied, the Sun is satisfied, when the Sun 
is satisfied, the consort of Vayu (Dyau) is satisfied, when the 
consort of Vayu is satisfied, the Lord of Wisdom and Bliss 
is satisfied. The Dyau (consort of Vayu) and the Sun rule 
(the Eastern gate). When He the Lord is satisfied, then fol- 
lows the satisfaction of the sacrificer with his offspring, 
and cattle, and he gets health, and energy and intellectual 
splendour. — 387. 

Note.—^l hus the Eastern gate-keepers are the Wife of Vayu and the Suii—Byau and 
Aditya. The three words Prana, Eye and the Sun refer to one and the same entity. But 
Prana is an aspect of Vayu. So practically the Eastern gate-keeper is Vayu and his 
wife, here called Dyau. 


Twentieth Khanm. 

• • 

Mantra i. 

wsr «it s?ir- 

11 ^ u 

Alha, then, nt Yam, what. The words are the same as in mantra 
1 of the last Khanda, except that is substituted for jjto: 

1. Then when he offers the second oblation let him 
offer it saying : “ Apanaya Svaha, ” The Apana is satisfied. — 
388. 



362 


cheAndogya-upanisad. 


Mantra 2. 

^i = s F n% f^5=^3 ft- 

'^^sfTrrsnftft^ rr^ft rT^^nrgfiH 

STW %^T II ^ 11 

?% f^'?a: II ^^0 11 

V’yane I ripyati, X'yana bcDg satisfied. %api. Srotrani, the Ear. 
Tripyati, is satisfied. %ft ^^1% Srotre Tripyaii, the Ear being satisfied. 
Chandrainah, the Moon, Tiipyati, is satisfied. ^?yin% fC2?r^ Chandramasi 

'fripyati, the Moon being satisfied. Disah, the quarters : the spouse of 

Vayu called Disah. I'ripyanti, are satisfied. Diksu 

Tripyantisu, the quarters being satisfied. ^ Yat kim cha, the Lord of 

Wisdom and Bliss, fy^tr: ^ ^ Digah cha chandi amah cha Adhi- 

listhanti, the Quarters and the Moon rule over (the Southern doot) : 

Tat tripyati, He the Lord being satisfied. The rest as above. 

2. When the Vyana is satisfied, the Ear is satisfied, 
when the Ear is satisfied, the Moon is satisfied, when the 
Moon is satisfied, the consort of Vayu (Dis) is satisfied, when 
the the consort of Vayu is satisfied, the Lord of Wisdom 
and Bliss (Vayu) is satisfied. The (Dis) consort of Vayu 
and the Moon rule (the Southern gate). When the Lord is 
satisfied, then the sacrifice!' is satisfied, along with his 
offspring and cattle, and he gets magnanimity, bliss and 
Vedic splendour. — 389. 

Note.— The Southern gate-keepers are the Wife of Vayu and the Moon. But Vyana. 
Ear and Moon are identical, being the same as Vyana, and Vyana is an aspect of V&yu, 
Thus the Southern gate-keeper is also Vayu along with his consort, here called Disah. 

Twenty-first Khanda. 

• « 

Mantra i. 

’an% II ? II 

Trityam, in the third. ?nn»rra W?T SvAha to ApSiia. 
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1. Then when he offers the third oblation let him- 
offer it saying “Apanaya Svaha.” The Apana is satisfied. — 
390. 

Mantra 2 . 

w w c c 

qftrsqt qfWi' 

q^- 

u n 

II II 

Vak, speech. ?rin’: •Agnih, fire. 'jfzrtt Frithivi, the earth ; l^rl, the 
consort of Vayu. Prithivi cha agnih cha adhitistliah the Earth and Fire rule 
(the Western-gate). 

2 . When the Apana is satisfied, the Speech is satis- 
fied, when the Speech is satisfied, the Fire is satisfied, when 
the Fire is satisfied, the Prithivi is satisfied, when the Pri- 
thivi is satisfied, the Lord of Wisdom and Bliss (is satisfied). 
Prithivi and Fire rule (the Southern gate). When that Lord 
is satisfied then the sacrificer is satisfied, along with his 
offspring and cattle, with health, energy and intellectual 
splendour. — 391. 

Note. - TJio W\\storn gate-keepers are the Fire and the consort ot‘ Vayu. But 
Apana, Agni and A^ik are identical. And Apana himself is an aspect of Vayu. Thus the 
Western gate-keeper is also Vayu along with his consort, here called Prithivi. I am how- 
ever, doubtful about this. 8ri identified with Prithivi, may bo the ^Sri (wife of Visnu). 
The Western gate-keepers would be Apana and 8ri. Out of the five gates, the consort of 
VAyuis certainly in the three- East, South and North. The doubt is about the Western 
and the Central gates— where feriand Laksmi are introduced. 

Twenty-Second Khanda. 

Mantra i, 

*ri- wir- 

II ^ II 

Chaturthlm, fourth. ^riTFira Svaha, to Samana. 
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1. Then when he offei’s the fourth oblation, let him 
offer it saying “ Samanaya vSvaha.” Thus the Samana is 
satisfied. — 392. 

Mantra 2. 

?«TT^ II II 

II II 

Sam^nc% the Samaiia being satisfied, Manah, the mind. 

Parjanyah, Indi a. Vidyut, the lightning : ilie consort of Vayu. 

2 . When the Samana is satisfied, the mind is satisfied, 
when the mind is satisfied, .Indra is satisfied, when Indra 
is satisfied, Vidyut (the consort of Vayu) is satisfied, when 
the consort of Vayu is satisfied, the Lord of Wisdom and 
Bliss is satisfied. Vidyut (the consort of Vayu) and Indra 
rule the Northern gate. When the Lord is satisfied, then 
the sacrifice!’ is satisfied, along with bis offspring and cattle, 
with health, energy and intellectual splendour. — 393. 

Note.— The Northern gate-keepers are liidra and the consort of Vayu. But Hamuiui, 
Manah and Indra are identical : and Bartiana itself is a form of Vayu. Thus the Northern 
gate-keeper is also Vayu along with his consort, here called Vidyut. 


Twenty-Third Khanda. 


Mantra i. 

f ♦ 

*IT l^nrlT 

II ? II 



Panchaiidm, the fifth. Ud^n^ya Sv^ha, Sv^ha to Udetna. 

1 . Then when he offers the fifth oblation let him offer 


it saying “ Udandya Svaha.” Then the Udana is satisfied. 

— 394 , 
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Mantra 2. 




%5IHT 


^ sittTfInaJ II II 

^3: Vayuh,' Vayu. ifr^sr: thf* Akasa, the wife of Vayu. 

1 !. When the (Jdana is satisfied, the Vayu is satisfied, 
when the Vtayu is satisfied, the Akasa is satisfied, when the 
Akasa is satisfied, the Lord of Wisdom and Bliss is satisfied. 
The Vayu and AKAfrjA rule (the Central 01 Upper gate). 
W^hen ths Lord is satisfied, then the sacrificer is satisfied, 
along with his offspring and cattle, with energy and intellect- 
ual splendour. — 395. 

Vayu and Akasa are not different but one and the same -identical. In the 
Devasusi Vidya (TTl 13-5) Udana, Vayu and Akasa are taught as identical. J\i conformity 
with that passage, Vayu and Akasa and Udana are taken here also as identical. But in 
the phrase “ Vayu and Akasa rale the Upper gate ’’—Akasa is to be explained as separate 
from Vayu. This Akasa is Vayu- Laksmi, and therefore dilferent from that Akdsa W'hich 
is identical with Yayii. 

Tlie Central gate-keepers are similarly Udana and Vayii's consort. For Udana, Vajm 
and Akasa arc identical. But Udana himself is an aspect of Vayu. Thms the Central gate- 
keeper is also Vayu along with his consort here called Akasa, I am doubtful here also. 
Does Akasa mean here the consort of Vayu, or Laksmi the wife of Visnu. I am inclined 
to the latter view. 


Twenty-Fourth Khan da. 


Mantra i. 


II \ II 


^ Sa, he. m Yah, who. Idain, ihi.s, Vaisvanara. Avidvan, 

not knowing. Agnihotram, Agnihotra, prana offering. ^fri^Juhoii, 

offers oblation. Jimr Yatha, as. Ahgdran, live coals. Apohy^a 

removing, Bhasmani, in ashes : on dead ashes, Juhuyat, tnay 

offer oblation. Tadrik, so, like that. Tat, that. Syat, may be 

will be, ' 
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1. He who, not knowing this Lord Vaisvanara offers 
an Agnihotra, he is like unto that person who removing the 
live coals, offers libations on dead ashes. — 396. 

Mantra 2. 

^ II !( II 

^ Atha, but. Yah, who. Erad, that Lord, that form of Vaisvanara. 
Evam, thus fffT^ Vidvan, knowing. A^nihotram juhoti, 

offers an Agnihotra. Tasya, lus, ofhim. .Sarvesu, in all. l.okesu, 

in worlds, Sarvesu, in all. BhOtesu, in beings. Sarvesu, in all. 

Atmasu, in Seifs, Hutam, ofliered. Bhavati, becomes. 


2. But he who knowing that Lord, thus offers an 
Agnihotra, he offers in fact oblation to all the souls animat- 
ing all bodies in all worlds. — 397. 

Note.— By offering Pranic oblation to the Vaisvanara within himself, he in a way 
offers it to all egos. 


Mantra 3, 




jfipi ?r f^iinRi^M' II ^ II 


^ Tat, that w Yaiha, as. IsJka, the Isika reed, Tolam, 

fibre, the upper pait or point of the rccd. Agnau, in fire, Protaiii, 
thrown ; entered. JT^RT Praduyeta, is burnt, turned to ashes, tjtj Evatii, thus, 
f Ha, indeed. Asya, his. Sat ve, all. qiciipi: Papmanah, sins. 

PradQyante, are burnt, Yah, who. Etad, that, Evatn, thus. 

Vidvan, knowing. Agnihotram juhoti, offers an Agnihotra. 

3. As the tuft of the Isika reed entering into the fire 
is (quickly) reduced to ashes, thus indeed are burnt all his 
sins, who knowing the Lord, thus offers an Agnihotra. — 398. 


Mantra 4. 


5^: II 8 II 


Tasmat, therefore, g U. if Ha. Evamvit, who knows thus, 

irei^ Yadyapi, if even, to a chaij^ala. Uchchhistam, the 

offals, the remaining food. Prayachchhed, were to give. g^rw^Atmani, 
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in the Self, f Ha. Eva. Asya, his, of the chandala. I at, that 

stale food. In the Vaigvauara. Hutarii, offered. ¥*115 Syat, will be. 

4. Therefore indeed, if such a knower gives what is 
left of his food to a chandala even, it would be offered in 
the Vaisvaiiara Self of the Chandala. 399. 

The food once consecrated by being offered to the Lord, b5^ a person who 
knows the Prdna-Agnihotra retains its purity even when eaten by an ignorant savage. 
The Lord, who is in the chanrldla even, is satisfied by that food ; and such food produces 
spiritual results in the body of the chandala. 

Mantra 5. 

II II srroiJj 1 

II % II 

^ l at, that, oil tliii point, qs this. =>#5;: Slokah, stanza. ZRn Yatha, 
as Ilia, here. Ksudhitah, hungry. 4 Mi: Balah, children. 

Mataram, to mother. trtTTHW Paryupasate, surround, entreat, qq Evani, thus. 

Sai’vani, all. Bliuiani, beings. ?Erfjrtr# Agnihotra. jirra^ Upasate, 

sit round : have recourse. 

5. On this is the following Stanza; — As here the 
hungry infants cluster round their mother, so do all beings 
have recourse to Agnihotra.— 400. 

Note —Thus any ritualistic worship, like Agnihotra, in order to be efficacious must 
be nerformed with knowledge: otherwise it is waste of energy and time -pouring ghee 
ashes and not on fire. It is the Lord in His Five-fold aspects working on the five planes 
of tlhe universe-botU as Inter-cosmic Ruler and the Inter-atmie Guide-who must be the 
1 obiect of worship : under whatever name He may be worshipped. As children entreat 
tLir mother for food, so must we beg our daily bread from the Lord VaisvSnara-the 

Humanity. 

MADHYA’S COMMENTARY. 

Thus in the previous Khanflas 'there has been described the knowledge of the 
Five Fires as referring to Brahman the Supreme. The same subject is taught in the 
subsequent khandas also, but under the name of Vaisvanara VidyA. 

The word MahAsala (XI. I) does not mean a lord of a big house ; nor does the word 
MSha.srotriya (XI. 1)' mean one who can recite the Vedas. Their true meaning is thus 
given. It is thus written in the Vaisvanara Vidya ; 

“He -wlio performs fully a great sacrifice every year is called 
; while he is styled MahAifrotriya who fully knows the yedaB4^d 

their meaning. 
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The names like Dyu, Sutejas, &c., are applied to Vaisv^iiara. They do not mean 
heaven, &c., but are epithets of God, called here Vaisvanara. Aupomanyava said ho 
worships, Dyu : to which the king said this is Vaisvanara Sutejas. These two words 
Dya and Sutejas (XII. I) are explained now. 

‘‘Tlie Lord is called Dyu because He is sportful (v/divu to play), 
and because He is the support of heaven (dyu=lieavenj, He is called 
Sutejcte because He is extremely refulgent, or full of great energy 4ejas — 
heat). The head of Visnu is the support of heaven — (/.e., the heaven is 
contained in the head of the Lord). 

In khanda 13, .Satyajajna says, he worships, Aditya : to which tlic king replies, this 
is Visvarupa form. These two words Aditya and Visvarupa are now explained. 

“ The eyes of ATsnu are called Visva rupa because they see fully 
all forms (Visva^all, rupa = forms: nothing is concealed from the sight of 
the Lord). The Lord is called Aditya !)ecause He takes up all lives, 
(adana=attracts, seizes), and because die is the refuge of the sun (Aditya = 
sun) for ever. 

Indradyumna says, he worships Viiyu. Tu wliich the king replies : he is Prithagvart- 
iuan. These two words (XIV. I) are now explained. 

“ The breath (Prana) of Hari accomplishes that which can never 
be attained by the breath of Vayu &c., lionce He is called Prithagvartma 
— of the diverse course, (for the course of divine life is different from all 
other lives, and accomplishes that which nothing else can achieve). He 
is called A'ayu, because He is intelligence and Life (vti-= wisdom, ayus= 
life) : and because Vayu is ever refuged in Hari and (made capable 
through Him to accomplish that which he otherwise would not have 
been able to do : in other Avorcls, God is called Vayu because He gives 
the power to Vayu to perform all deed;. 

Jana Sdrkaraksya says, he worships akasa. Tiic king says that akasa is baluila- 
These two words [XV. 1) are now explained, 

“The Lord is called Bahula because He is full (baliu=all, full). 
He is named Akai^a because tlie middle portion of the body of Vi&nii, the 
Lord of Rama, is shining (kasa=light). 

Budila Asvatarasvi says that he meditates on Apas. The king says, it is Rayi form 
of Lord. The two words (XVL I) arc now explained. 

“ The Lord is called Apas, because lie is all-pervading (ap=to per- 
vade). He is called liayi because He causes delight (ra=joy). The 
middle portion (the trunk) and the bladder of the Lord contain the ether 
and the waters and hence He is called Akutla and Apas. He is called 
Plithivi because of His vastness (prathana^expanse). He is called 
Pratibtha because He is the linn stay (pra=best, 8tha=support, stay). The 
Ptithivi is so called because it rests iu or within the two feet of the 
Lord Yi§nu. (The earth is His foot stoolj. 
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Thus all the cosmos is contained within the body of the Lord — heaven in his head, 
the sun in His eyes, the ether in His lungs, the waters iniHis bladder, the earth in His 
feet — the five worlds in these five portions of His body. Says an objector : The Sruti 
says, tad Visnoh paramam'^ padam, the foot of Vis nu is in hea ven. How do you say that 
the earth is His foot ? To this, the Commentator says 

‘‘ The word pada (foot) is sometimes used to denote the whole body 

( a part taken for tlie wliole). Therefore in the Vedic text tad Visnoh 

the word padam denotes the head &c. (That is the wdiole b'od}^ of Visnu 
is spread in space : the heaven being in His head). See Mandukya 
Upanisad wliere the word pada is used to denote the whole body of 
Vaiisivanara. 

* ‘‘The words Prana, Chaksuh, and Aditya (in XIX 2) refer to one 
and the same deity who is the door-keeper oC the eastern gate of Visnu : 
similarly Vyana, ^rotra and Chandram^s (20-2) are the names of the 
deity who is the southern door-keeper of Visnu ; similarly Vak, Apana 
and Agni are the names of the westen door-keeper: so also Samana, 
Indra and Ivlind are names of northern door-keeper. Ud^na and Vayu 
and Akajia are names of the deity who keeps the upper door of the citadel 
of Visnu. 

Note— The five door-keepers mentioned in Adhyaya Third, Kbanda Thirteenth are 
referred to in this Adhyaya, Khandas 19 to 23. Now in Adhyaya Third, the PrSna, 
Chaksus and Aditya are applied to one and the same person, namely to the eastern gate- 
keeper ; the same words used in V. 19 must therefore refer to the same gate-keeper. 
Similarly with the others. The Third Adhyaya merely mentions these gate keepers : 
here in the Fifth Adhya 3 ^a, oblation to these is taught. The following table will remind 
the readers as to the names of these gate-keepers : — 

Directions. Third Adhyaya. Fifth Adhyaya, 

East.— The sun ... Called the Eye and Prana also ... ... Dyau. 

South.— The moon ... Called the Ear and Vyana also ... ... Dis. 

West.— The Fire ... Called the Speech, and Apana also ... Prithivi, 

North.— Indra ... Called the Mind and Samana also ... Vidyut. 

Central— Yayu ... Called the Ojas and Udana also. 

But in V. 23 it is said Vdyus cha Aka^'a.s cha adhitisUiatah “ Vdyu and Akasa rest.” 
This shoves that V^yu and Akasa are two entities and not one and the same. The Com- 
mentator removes this doubt. 

“ The Vayu here is indwelt by Laksnii and so is different (from the 
Vayu mentioned in the first part of this khanda). 

lu these khau das, 19 to 23 there occur the words Dyau, in conjunction with Aditya, 
Dis with Ohandrainas, Prithivi with Agni, and Vidyut with Parjanya. To whom do these 
four words Dyu, Dis, Prithivi and Vidyut refer? The Commentator answers it by saying 
that three out of these four words mean the “wife of VSyu" while Ppithivi means 6rj, 

“ By the word Prithivi (XXI. 2) reference is made to ^ri only. The 
words Dyau and Did— and Vidyut refer to Vayu’s wife indeed, 
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Note.— The Sri mentioned here is also the consort of Vdyu, and not the Highest (?). 

It is said in these khandas (19 to 23) *‘if Aditya being satisfied, Dyu is satisfied (Sjc/* 
How the satisfaction of A can satisfy B ? To this the Commentator answers. 

“ These gate-keepers (of the respective quarters and called Prithivt 
&c.) are all founded in the scatheless faultless Lord Nar^j^ana — He is 
their support (and hence when they are satisfied the Lord is satisfied). 

In these kliandas (19 to 23) the words. ^ occur, several times. They do not 
mean “ whatever," but refer to the Lord. 

Visnu is called j^at, because his form is Intelligence (ya=to go, to 
know) : He is kim because he is essentially bliss. (ka=joy). 

The five phrases * tat t ripj^ati ' — ‘ That (Lord) is satisfied ’ — are now explained ; when 
these (gate-keepers) are satisfied, Hari is satisfied ; for He is the Beloved of these. 

The sacriflcer gets not only reward in this world, but in mukti also he is happy. 

‘‘ Men obtain the Lord Kejiava through the grace of the Sun the 
gate-keeper of the east. (They enter the Divine Presence by the east). 
The Pitris reach him tlirough the grace of the Moon by the Soutliern gate, 
the Gandharvas reach Him through the grace of Agni by the Western gate, 
the Rihis reach Him through the help of Indra by the Noi*thern gate ; 
the higher Suras like ^i\^a, &c., reach Him by the Central gate through the 
grace of Vayu. It is not only the grace of the five gate-keepers which is 
necessary to obtain entrance into the Presence, but the grace of the 
Supreme is also necessary.” Through the grace of Visnu called Vaisiva- 
nara, and by right knowledge is obtained always entrance to the Divine 
Presence.” 

Can all obtain this full knowledge of Vaisvaiiara ? To this, the Commentator answers. 

“ The Divine Suras are alone competent to get a complete and full 
knowledge of Vaiiivanara : ("and they alone can fully meditate on Him) 
therefore tliey get the full fruit — the others (Men, Pitris, Gandharvas, and 
Rishis) according to their competency.” Thus it is in the Vaiisivanara- 
Vidytl. 

Note,— The doctrine of Vaisvaiiara must refer to the Supreme Brahman and not to 
Fire called Yaisvdnara. In fact, Vai.svanara here means the Supreme Lord. 

The section (khandas 11 to 24) starts with the question “ Who is 
oiir Atman? Who is Brahman ? The answer to it is. “ Vaisvanara.” 
(Therefore Vaisvanara, must mean here, Brahman, and not Fire).” 

(Similarly in the M^nfiukya Upanisad the term Vaisvanara is applied to the Lord), 

“ This Atman has four feet. The Eater of the gross, Vairfv&nara is 
the first foot.” (M. Up. J.) 

Similarly the Vedanta Sfttras also explain Vai-svduara to mean Vi^nu, in this passage 
(Veddnta Sfttras 1. 2. 24.) 
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“ Vaifivtlnara is Braliman only on account of the common term being 
qualified by a distinguishing epithet.” 

Note.— The term Yaisvdnara applies both to Agni anclVi.sno, but in this passage it 
denotes Visnu only, because of the epithet Atman applied to it. 

Similarly in the Gita, the Lord saj^s the same. 

I ds Vai^vrinara, dwelling in the bodies of all men.” (Gita XV 14). 

From all these and other passages we conclude that Vaifc^vanara 
means the Lord Visnm 

So the Vaisv^nara Vidya is really Brahma-Vidya ; and no inferior Yidya. See the 
Purusa Shkta of the Rig Veda : Avhere also Heaven is said to be the head of the Lord, 
and so on. The allegory of the Purusa Sdkta is reproduced in this Yaisvanara Vidy^ 
of the Chhandogya Upanisad. 

.Says an objector 

^ In khanila 23 mantra 2 it is said ‘ Vayu4 elia Akasas cha adliitisthatah.’ Here the 
verb is in the dual number, showing that Vayii and Akasa are Loo different things. But 
in the sauie mantra, in a previous passage, Yayu and Akas'a arc said to mean one and the 
same thing. How do you explain this anomaly ? To this the Commentator answers. 

In tbe Deva-Susi-Vidya (Third Adliyaya 13 Khanda Mantra 5) we 
read : “ He is Udana, He the Vayu, He the Akatia.” This sliows that 
Vayu and Akai^a are identical ; and therefore in the previous passage 
(v. XXIH. 2) we have explained it so, in conformity with the former 
passage (XIH 5). But in the subsequent passage (Vayus cha Akiiila!^ cha 
adhitit^thatah) Vayu is separate from AkMi, for the same Vaj-u when 
permeated (fivista/ by Laksmi is called ak'iifa. 

Thus Viiyu is both Akasii and not Akasa. The baksmi— permeated VayuisAk^s'a; 
of tho second passage the simple Vayu is not so. In fact, the word Akdsa has several 
meanings : - 

The Viglmetla fGanesa) is called Akaf^a, the Vayu is called Akada, 
Laksmi is called Akai^a, and the Supi’cme Loi’d Hari is also called Akada. 
Thus in the ^abda Nirnaya. 

Note.— Thus in mantra V. 23.2. Akasa is used in the first passage as identical with 
Yayu, in the second as meaning Laksmi. 

But it is said all the limbs of the body of the Lord are identical, there is no differ- 
ence between them. The body of the Lord is a homogeneous substance with no differences 
in it. How is it then that different names like Sutejas, &c., are given to the various limbs 
of the body of the Lord ? To this the Commentator answers. 

The v^arious limbs of the body of the Lord of Laksmi (Hari) are 
named here as Sutejas, Yisivarupa, &c., (not because there is any difference 
between these) but because in the sight of ordinary people, they appear 
to be different. In reality tliere is no dilference— all is one subs- 
tance. (Ibid). 



SIXTH ADHYAYA. 

First Khanda. 

Mantra i. 

h 1 ^r g i fe r ^ f a g i s F gfi ^ \ 

/ A 

%rl%g*. Svetaketuh. ? Ha, Indeed, verily, once, Aruneyali. son 

of Aruna or grandson of Aruna. ^rraf Asa, was. Tam ha, to him, once. 

Pita, father. Uvacha, said. 's^rT^cTT ^vetaketo, Oh ^vetaketu. ^ 

Vasa, dwell, srgj^JS^ Brahmacharyani, as a student i r., living in the house of 
Gu‘ Q in order to study the vedas. ^ Na, not. % Vai, verily. Soma, 0 

child. Asmat, in our. Kulinah, belonging to one’s family or 

race, AnanOchya, not without studying (the Vedas). 

Bramha bandhuh, a Brahmana by birth. He is a Brahmabandhu who has 
Br^hmana as or kinsman, Iva, like, Bhavati, becomes, ff% Iti, thus. 

1. There lived once l^vetaketu Aruneya. To him his 
father said “ Jilvetaketu, go to the house of a teacher to 
study the Vedas ; for there is none belonging to our family, 0 
son, who has not studied (^Vedas) and is merely like a kins- 
man of Brahmanas.— 401. 

Mantra 2. 

TUI^HSIVI II ^ II 

5^5 Sa ha, he, indeed. Dvadai^a-varsah, being twelve years 

old. Upetya, having arrived at the house of GurQ. •grgf 5 ^m Chaturviiii- 

l^ati, twenty-four, Varsah, years. Sarvau, all, Vedan, vedas. 

fr 4 ? 3 T Adhitya, having studied. HfRHIi Mahamanah, self-conceited. 
ijpft Anflchanamani, thinking I have nothing to study. ^T5^; Stabdliah, stern, 
arrogant, tpira Eyaya, returned. ?f^ Tam, to him, g Ha, verily. f^RH' 
father, Uvacha, said. Yat, that, when. 5 Nu, now. Somya, 

O child, Idam, this. H?r»TiTr! Mahainanai, self-conceited. 
-AnOchauamanI, considering well-read. Stabdhah, arrogant, wflf Asi, 

thou art. 35 Uta, well. ff?. Para, that, Adeiiara, instruction, ’ 

Apraksyah, have you asked. 
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2. ' Having gone when twelve years old, he came 
back, when he was twenty-four years of age, having studied 
all the Vedas, greatly conceited, considering himself well- 
read, and arrogant. His father said to him ; “ l^vetaketu, 
since . thou art so conceited, considering thyself well-read, 
and^ arrogant, didst thou ask for that instruction. — 402. 

Mantra 3. 

wmi H \\\\\ 

, Yeiia, by which, by hearii g which. Asrutarn, unheard, the 

devas and ihe karmas not learnt from any body, Srutam is heard, be- 
comes known. >T^(% Bhavati, does become. Amatam, not thought of 

inconceivable. JTrT^Matam, understood, conceivable, Avijhatam, not 

known, not meditated. Vijn^tam, meditated, known. lb thus. 

Katham, 'how, and what. 5 Nu, now. Bhaga^^h, O Sir. ^ Sa, 

that. Adesah, teaching, instructions. Bhavati, is Iti, thus. 

3. By hearing about which we hear (learn about) 
that which was never heard before, by understanding which 
we understand what was never understood before, by me- 
ditating on which we know even that which was never 
known before. Svetaketu replied “What is that instruction, 
Sir.”— 403. 

Mantra 4. 

11811 

Yatlia, as. ^r*!T Somya, O child, O son, Ekeua, by one. 

Mritpindena, by a clod of earth or clay. Sarvam, all. Mrinmayara, 

made of earth, made of clay. Vijnatam, known. SySt, becomes. 

Vacha, by speech, b}' the organ of speech. Arambhanam, utter- 
ance. ViKdra]}, modification, change. Namadheya, the name. 

Mnttika, (the word mritika). lii. thus, ijw Eva, alone. ^r^I^Sat- 
yain, true, eternal. 

4. The father replied “ My dear child, as by know- 
ing one clod of clay, all that is made of clay is made known, 
(by its similarity to clay), so is that instruction ; or as by 
knowing the true word Mrittika all other words (like mitti, 
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mud, &c., are known) for they are corruptions of it, owing 
to the difference of pronunciation, caused by the organ of 
speech.-«-404 

Mamra 5 

w ^ ii 

JPU' Yatha, a-'. ut*?T Samja, O' child Ekeua, by one 

Lohamanina, by the best of metals, by gold. Sai vam, all Loha- 

mav am, things made^afcjJ^etals (like paiN, pots oi oinaments) R|rRr» Yij- 
iiatam, known rt? S3 l!N)ecomes Vacha, by speech, by the organ of 

speech Arambhanain, mtei a ice, Vikai ab, modification, change. 

Naniadhe3am, the name, ht?" Loham, metal ; loha Iti, thus ^ 
Eva, alone Satyam, true, correct. 

5. As my child, by knowing one nugget of gold (as 
gold or metal) all that is made of metal is made known (b\ 
its similarity), so is that instruction ; or as by knowing the 
correct word Loha, (all other umrds like Loha, &c., are 
known) for they are corruptions of it, owing to the diffe- 
rence of pronunciation, caused by the organ of speech —lOo. 

M \MRA 6 

qin Yatha a> #RT Somya O child Ekena by one !Tt5rf*»fs«l%5T 

Nakhanikriiitanena, nail scissois U^wSaivani all, Karsna^a- 

sam, made of non. f|jjjr?ra.Vijnatam, known. Syat becomes Vacha, 

by speech, by the organ of speech Arambhanain, utterance 

Vikkrah, modification, change Naniadhe3aii), the name 

Krisnayasam, iron, (Krisija3aeani) ^ Iti, thus, Eva, alone, Satyam, 

tyue, coirect Evam, thus itnq’ Somya, O child, u Sa, that 

Adeiah, teaching, inslruciion Bhavati, is Iti, thus. 

6. And as, dear child, by knowing one pair of nail- 
scissors all that is made of black metal is known by its simi- 
larity with it, so is that instruction ; or as by knowing the 
correct ivord TCarmayasam one knows all other ivords, 
which are corruptions of it owing to the difference of pro- 
nunciation, caused by the organ of speech. — 406. 
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Mantra 7. 

*praT«i5^^Jra?^tfefrt am 

IIVSU 

srwJ II \ II 

, ^ Na, not. % Vai. verily. NQnam, certainly, v^r^: Bhagavantah, 
the venerable ones, my teachers. % Te, they, Etat, this, which thou hast 

said. Avedisuh, knew, qgr Yat, if. f| Hi, certainly, because. 

Etat, this. Avedisyan, if they had known it. ^5:^35^ Katham, how, why. 

^ Me, to me. 7 { Na, not. Avaksyan, they should liave told it. fRf Iti, 

thus: Bhagavan, Sir. g Tu, but. Eva, even, alone. *r Me, to me. 

Tat, that, Bravitu, say. Iti, thus. ^ Tatha, be it so. 

Somya, O child. ^ Iti. thus, ^ Ha, verily. Uvacha, he said. 

7 . The son said : “ Surely those venerable men (my 
teachers) did not know that. For if they had known it, 
why should they not have told it to me ? Do you. Sir, tell 
me that.” ‘ Be it so,’ said the father. — 407. 

MADHVA’S COMMENTARY. 

Ill the previous books, Iiavc been tau^^Iit the various kinds of uieditations,^ which 
lead to Keleasc and other inferior rewards, for persons who know the Lord who is the 
Best of all, the most coinpassioiiate and po.sses.sing all auspicious qualities and who is 
different from the Jivas and the inanimate world-stuff. This sixth book establishes, by 
arguments, tlio great difference between the Lord and .Souls and Matter. It removes the 
doubt as regards the difference (bheda) between God and man. Svetaketu is taught this 
doctrine and through iiim the teaching is given to the whole world. The story states that 
Svetaketu, when a boy, was sent by his father to learn Vedas. After studying for twelve 
years, Svetake u returned home when he was twenty-four years of age. The text says 
“ Svetaketu returned to his father, when he was twenty-four, having then studied all the 
The phrase in the original is “SaDvadasa Varsa Upetya” which is generally 
itranimted as “ when he was twelve years old, then he commenced his apprenticeship.’* 
tout a Brdhman boy is to be initiated at an earlier age : and further Svetaketu’s father 
was remiss in his duties towards his son, in not initiating him earlier. To remove this 
misconception, the Commentator shows that the phrase dvadasa-varsa” is not to be 
taken as showing the age at which he was sent to Gurukula. Svetaketu was sent to the 
Guru at the proper age of eight (or seven), and returned at the age of twenty-four. Out of 
the sixteen years passed with his Guru, Svetaketu spentonly twelve years in Vedic study* 
Therefore he is called the twelve-yeared Svetaketu, because ho spent only 12 years on the 
Vedas and the remaining years on something else. 

Ot he went to the Guru’s house when he was twelve years old, though he was initi- 
al at the proper age of eight, and passed his earlier years in reading with his father. 



376 


CtiHiNDOGYA-UPANISAb. 


Thus it is written in the V&kya Nirnaya 

“ ^\^etaketu is called in the Bharata Dvadasla-Varfea twelve-yea 
because he studied for twelve years only. It does not mean that i^v 
ketu was apprenticed (Upanayana) at the age of twelve.” 

Note — Twelve years is the time necessary for mastering one Veda, and 48 y^^| 
to master all -the four. feVetaketu however seems to have mastered all the Vedas|H 
twelve years, and so got the epithet of “ twelvO'yeared.” In other words he w^as a prelJlj 
clous youth ; with all the conceit of a precocious person. 

According to Sankara this sixth Adhyaya is but an expansion of what was taught 
in the previous ones. In Khanda. Ill 14. 1 it was taught Sarvain Khalvidam Brahma -all 
this is verily Brahman, then further on in VI 24. 2 it is said that when a man who knows 
Brahman takes his food the whole universe is satisfied, because the Atma being one, the 
satisfaction of the Jhani is the satisfaction of the whole world. Uddalaka teaches the 
same doctrine to his son, by the three illustrations of a clod of clay, a nugget of gold 
(Lohamani) and a pair of nail-scissors. Uddalaka, also teaches that all is Brahman. These 
four Mantras VI. 1. 3 to 6 are thus translated, according to Advaitins His father said to 
him, “Svetaketii, as you are so conceited, considering yourself so wcdl-read, and so stern, 
my dear, have yon ever asked for that instruction by which we hear what cannot be heard, 
by which we perceive, what cannot be perceived, by which we know what cannot be 
known ? ” “ What is that instruction, Sir ? ” he asked. TJie father reiilied : My dear, as 
by one clod of clay is knowji all that is made of clay, the difference being only a name, aris- 
ing from speech but the truth being that all is clay ; and as, my dear, by one nugget of gold 
all that is made of gold is known, the difference being only a name, arising from speech, 
but the truth being that all is gold ; and as, my dear, by one pair of nail-scissors all 
that is made of iron is known, the difference being only a name, arising from speech, but 
the truth being that all is iron, thus niy dear, is that instruction ! ” 

The Advaitins take this to be a text stroiiglj^ in their favour. According to them, 
all the three illustrations have the same sense. Madhva shows that the three illustrations 
teach three kinds of similarity and difference ; aad tliis passage is far from teaching Advaita. 
The first illustration shows that as by knowing a clod of clay, every other object made of 
clay is known, through similaritij so also here. By knowing that the Lord is existent and 
real, we know that this world is also real ; for the law of similarity works here also. If 
Vi^nu, the Creator is real, the world, His creation cannot be unreal. 

As by knowing a clod of clay, tlirougli tlie very fact of this simi- 
larity alone, all objects made of clay are known, so from the similarity 
with the reality of Visnu is known that the world is also real. | 

The -world and the God arc both equal so far as they are both real. But the Lord is 
inflaitely superior to the world. The second illustration shows this superiority. 

For when gold is known, then its superiority over iron is necessarily 
known. So when the Lord is known, His superiority over the world is 
necessarily known. 

As by the knowledge of gold one knows that everything made of 
iron is inferior to it, so by knowing the Lord Visnu, it is at once known 
^at He is superior to the world. 
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The similarity here consists as between a superior and inferior ; as gold is superior 
to iron, so the Lord is superior to the world. 

fr The third illustration of a pair of scissors shows that sometimes by knowing a small 
Quantity we can know, by the law of anology, the attributes of that in which that subs- 
fflbnce exists in a large quantity. As by knowing a small quantity of iron, one knows the 
fcrger mass of iron ; so by knowing man, as having a small quantity of happiness, wisdom 
»iid sentionoy and consciousness, one knows the Lord in whom these qualities exist in 
plheir infinity. 

Since by knowing a thing, which is very small in quantity, one can 
know anology, the same substance when it is in very large quantity, as hy 
knowing a pair of scissors made of iron, the attributes of iron existing 
in a large mass are also known (so from the knowledge of man, there is 
the knowledge of Visnu). 

But says one objector — This is not a ht illustration. Visnu is vast, 
the world is small: to judge the big from the small is wrong. The 
Commentatc-r says, “ true : it is not always good to judge the great from 
the small. It is not always true that the knowledge of the small gives a 
complete knowledge of the large. But it is always true that the know- 
ledge of the big includes the knowledge of small.” Therefore he says : — 

Since even by knowing a small thing, by anology we can know the 
big, as by knowing a pair of scissors made of iron we can know all iron ; 
how much more must it be true that by knowing Brahman who is large 
and (All-Infinite) we can know this world which is so small. 

In other words the knowing of the Lord includes knowing the world. He who knows 
the Lord, must a fortiori know the world. He who knows the whole, knows the part ; he 
who knows the large, know's the small. 

In fact by knowing Him wKo depends upon none, is similarly known 
that which depends upon him : as by the knowing the Sanskrit names 
mrittika Ayas, &c., one comes to know all the corruptions from these words 
such as Mitti, Mud, &c. Thus it is in Samasarahita. 

The Sanskrit names are eternal, and it being the universal language of man and gods, 
he who knows Sanskrit, has all the advantages and more, which a person knowing a parti- 
cular dialect has. All iiou-sanskrit words are either corruptions of Sanskrit as ‘ cow ’ of * go/ 
‘ heart ’ of ‘ hrid ; ’ ' father ’ of ‘ Pitri ’ and so on. Or such words are conventional creations; 
but Sanskrit being the language of the whole world at one time, a person knowing Sanskrit 
would not require to learn the dialect of every province, in order to make himself under- 
stood. In ancient times, Sanskrit was the espcrcifito of the world, and all could understand it. 

The word ‘‘ Lohamani in V. 1.5 means gold, as we find it so 
*. explained in the ^abda-Nirnaya : — “The words Svarna, Loha Mani and 
Parana all rnean Gold/^ 
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The word Lohanianl is a Yoga-rudhi word. It means etymologically 
“ths best (raa^i) of the metals (Loha),” therefore Gold. 

The Commentator now shows how the explanation of this kTianrla, as given by 
Sankara is wrong. The latter takes this khanrla as taching that all vikara or variety or 
modification is false. But if the Sruti meant to teach that all vikara is false, then it : 
would not have used the words eka, pinda, and mani, for they are then not only redundant, 
but positively misleading And instead of saying “ by knowing one clod of clay, all that 
is made of clay is known,” it would have said “ by knowing clay all that is made of 
clay is known,” and instead of saying bj" knowing one nugget of gold all that is 
made of gold is known,” it would have said:— “by knowing gold all that is made of 
gold is known,” and instead of saying by knowing one pair of nail-scissors all that 
is made of iron is known,” it would have said ; — “ by knowing iron, all that is made of 
iron is known.” 

Thus the w^ord eka repeated thrice is useless. Similarly the word pinda (clod) mani 
(nugget) and nakha-nikrintana (nail-scssiors) are also redundant. While the word sarva 
(all), thrice repeated, is misleading. For all things made of gold, or clay or iron are not 
modifications of one nugget of gold or of one cold of clay or of one pair of nail-scissors. 
Moreover the theory of advaita is that the world is superimposed on Brahman, as a snake 
Is superimposed on rope. But this khanda does not show^ that all that is made of clay is 
superimposed on one clod of clay, &c. Therefore, the Commentator says : — 

If tlie f^ruti meant to teach modification (vikara), the words eka, 
pinda and mani would be useless. 

While according to our explanation tlie words eka (one) and sarva 
(all) are perfectly relevant, for they are necessary in order to teach similarity. 
We take this khanda to teach sadrsfya [similarity, and not vikara (modifi- 
cation)]. Thus the word pinda is used to show the similarity of two things 
as far as the sattva-hood is concerned, botli are real, and none false. The 
word mani is used to show pre-eminence ()f»one over the other, for mani 
means pre-eminence. While a nail-scissors which is a very small thing 
shows the inferiority of the universe as compared with Brahman. 

The Advaitins explain the next passage vacharambhana, &c., thus the vikdra 
(difference) is only a name, arising from speech, but the truth being that all is clay, gold, 
or iron.” The Commentator shows the inconsistencies of this explanation : — 

Moreover tlie word “ iti ” repeated thrice, as mrittika iti, lohamani 
iti, karsnayasam iti, is useless ; and similarly the word namadheya, used 
thrice. Had the ^ruti meant to teach that the vikara (modification or 
difference) was false, it would have said : — the clay alone is true, the 
gold alone is true, ihe iron alone is true,” and not the words namadheya 
and iti. 

For then the meaning would be the difference is a matter of speech only, the 
clay is true ; the difference is a matter of speech only, the gold is true ; the difference is 
a matter of speech only, the iron is true.” The words ndmadheya and iti would be use- 
less. For according in Sankara the word narahdeya means “ a name only.” Now a 
name only and tlce phrase “ a matter of speech” vacharambhanam have the same signifl* 
pance, and one or the other is redundant, The wo^d ‘ iti' is a mark of quotation, and is 
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used to denote words and not substances, of which the words are names. Therefore the 
“ mrittika iti ” cannot denote the substance clay but the word form mrittaka meaning clay. 
In fact, without using the word ‘ iti ’ the substance clay would have been denoted, by using 
merely the word rnri'ttika. Thus iti is useless according to Sankara. But according to 
oar explanation, the word ‘ iti ’ is not useless, for we explain that iti points to the word- 
form mrittika, and say : “ The word-form mrittika is the true, namely, the correct word, 

while words like mud, mitii, mati, &c., are vernacular corruptions (vikara) of it. Moreover 
there is no word in this khanila wliieh shows that diflerence is ‘ false,’ for the word false 
occurs nowhere in it. The word vacharambhaua cannot be taken to mean false. For 
neither teclinically, does nor etymologically this word mean false. Moreover as the 
phrase “ he ate bread only,” implies that he took nothing with his bread like condiments, 
&e., so it is a name only, would mean that there was no substance in it. 

But there is no such word as “only’’ (matra) in the above sentence. 
It is not vachfirambhana inatram, fso you cannot say it means by implica- 
tion falsehood ). 

Thus the word vacharambhana does not mean arising from speech, but utterance 
through the organ of speech. All corruptions of pure Sanscrit words are due to the 
defect of utterance, are the outcome of the difference of the organ of speech. Vach means 
the organ of speech, i. e., the larynx and arambhana means utterance. 

The word arambhana does not mean arising, but it denotes an 
action. Thus vacliarambhana means “ the change (vikara) of pure words 
into dialects, is due to the utterance (arambhana) through different argans 
of speech.” The word vikara means the varieties (vi) of corruptions (kara). 
The varieties of corruption of the pure word depend upon the varieties 
of tlie organs of speech. The word satyam qualifies narnadheyam. Thus 
satyam namadheya means the original word is the true or the eternally 
existent. The meaning is that the Sanscrit words like mrittika, &c , are 
eternally' existent, but not their corruptions. The word satya means 
‘eternal,’ because the wise know (ya) it as pervading (tatam) all time 
as a substance (sat) in other words, that whose substance exists through 
all time is ‘ true ’ or satyam. All other words, foreign or vernacular are 
either corruptions or mere conventions made my men. Since these 
/Words are conventional or symbolic only, therefore they are vikara or 
modified forms of the originals. 

Says an objector the word vikara is masculine, how can it be construed with 
arambhanam, a neuter noun ? To this the Commentator says : 

The word vikara, being a word which is dliociys masculine, remains 
unchanged when construed with words of other gendeis. The phiase 
arambhanam vika rah is, as good as, the well-known phrase Vedah piama- 
nam. Moreover it is not correct to say^ that the words mati, <S:c,, ar6 
Vikara of the original word mrittikS. Strictly speaking no word is a 
Viksira of another word, every word is vikara of akasa. The whole 
khanda describing the pre-eminence of Sanscrit oyer pon-s^nscrit words^ 
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really teaclies the pre-eminence of the Lord over every tiling else. The 
cosmogony taught in the next khanda is also for the sake of teaching the 
superiority of tlie Lord. 


Second Khanda. 

Mantra i. 

WTf- 

\\\\\ 

Sat, the True, the Good, the Being, the Besf, Narayana. Eva, alone. 

Somya, O Child, Idam, of this, Agre, in tlie beginning, 

Asit, was. Ekam, one, hoin gencous, not separtited in members. ^ Eva, 

alone. Advitiyam, without a second, without an equal, Ot. that. 

5 Ha, indeed Eke, some. Ahuh, say. Asat, the non-being, 

the void, the chaos, qq Eva, alone, Idam, of this. ^ Agrc, in the begin- 
ning, Asit was. qq;s Ekam, one. qq Eva, alone, Advitiyam, 

without a second, without an equal. q?JTr?r I'asmat, from that. =q?iqt Asatah, 
from the void. ^r^^Sat, the true, the plenum. srnRT 's born. 

1. The Sat (Good) alone, 0 child ! existed in the 
beginning (of this creation) one only, without an ec[ual. 
About this others say, the Asat (Void) alone existed in the 
beginning of this creation, one only without a second, from 
that Void (Asat) was produced the Plenum (Sat). — 408. 

Note: -The word Sat may be translated a.s the True, the Good, the Plenum. The 
word Asat, refers to the theory of Shnya Yada which maintains that in the beginning 
was Nothing, was Void, from which came out everything. 

Mantra 2. 

Kutah, how. 5 I'u, bur. Kbalu, certainly, Somya, O Child. 

qq»^ Evam, thus. fUTf Syaf, it can be. ffw Bi, thus, f Ha, indeed, 
Uvacha, said. Katham, how. Asatah, from tlie void, Sat, the 

Plenum. "Stl^ Jayeta, be born. Iti, thus, Sat, true. 5 Tu, but. q>f 

Eva, alone, only, Somya, O Child, Idam, of this, qjif Agre, in the 

beginning. Asit, was. qq;^ Ekam, one. qq Eva, only. qrt|^*tAdvi- 

tlyam, without an equal, without a second, 
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2. ‘But, 0 child, how could it be thus,’ said the 
father. ‘How from the A^oid should be born the Plenum. 
Therefore, the Sat (the Good) alone existed, 0 child, in the 
beginning of this creation, one only, without an equal. — 409. 

Mantra 3. 

^ ^ 

^ rf^TTTTt W \ [\ 

^ Tat, that the Lord called Sat, Brahman, Aiksata, thought, 

cogitated, Bahu, many, assuming many forms in order to control the 

universe. Syam, let me be. xrsTT^ Prajayeya, let me create living-beings. 

ff?r Iti, thus. ^Tat, here, then. Pejah, fire, the Goddess Rama along with 

Fire, or light; of which she is the presiding deity, Asrijata, He created. 

Tat, that, Goddess Ram^ called Tejas and having the form of fire. 
Tejah, Fire, Goddess Rama, Aiksata, thought, cogitated. ^ Bahu, many. 

Ciin? Syam, may I be. Prajayeya, may I create. Iti, thus. rfgrTat, 

She, Goddess Rama. =?rrT: Apah, water, the Prana called waters and the 
presiding deity of water, Asrijata, created. Tasm^t, therefore. 

Yatra, whereever, ^ Kva, whenever. ^ Cha, and. Sochati, is hot, 

is sorrowful, weeps. Svedate, perspires. ^ Va, or. 5^: Purusah, man. 

Tejasah, from fire, Eva, indeed, alone. ^ Tat, that, Adhi, over, 
verily, another reading is f| hi 'indeed.’ Apah, waters. 3TT2^% Jayante, 

are produced. 

3 . He thought ‘1 shall assume many forms (in order 
to govern the world) and create beings.’ He created Fire. 
The Goddess of Fire thought, ‘ I shall assume many forms 
and create beings.’ She created the AVaters (Vayu). There- 
fore, Avhereever and whenever any body weeps or perspires, 
water comes out ; for it is from fire that water is produced. 
—410. 

Mantra 4. 

u ^ u 


ffir 11^ II 
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A 

frr: Tah, they. Apah, waters, Prana, Aiksanta, thought 

Bahvyah, many. Syama, Let us be. Prajayemahi, and 

create beings. ^ Iti, thus, gft: Tah, they, Prana called the Waters. 

Annam, food, the God Rudra, the presiding deity of food, the food here 
means the element earth. Asrijanta, created. Tasmat, therefore 

qw Yatra, whereever. Kva, whenever, Cha, and. Varsati, it rains, 

fra' Tat, then, there, Eva, alone, BhOyistham, much, qqw Annani, 

food, Bhavati, is produced, Adbhyah, from waters: from Vayu. 

qq Eva, alone, frw Tat, that, [ft hi verily.] Adhi, over, after, 

Annadyam, eatable food. Jayate, is produced. 

4. The (God of) water thought ‘may I multiply and 
create beings.’ He created (Rudra the God of) Food (Earth). 
Therefore, whereever and whenever it rains, much food is 
produced ; therefore from Water alone is produced all food 
fit for eating. — 411. 

Note .‘—Apparently this is a geological conception clothed in mythological language. 

MADHYA’S COMMENTARY. 

The creation of the world is now being taught, in order to establish the greatness 
of the Lord. The second khanda begins with the famous passage:— Sad eva somya idam 
agra asit ekam eva advitiyam. This is the key-stoiie of the advaita edifice, and naturally 
Madhva takes pains to refute the ^^Tong interpretation of the advaitins. Sankara takes 
the three words ekam, eva and advitiyam, as negativing the three sorts of bhedas, namely 
the svagata, the sajatiya, and the vijatiya, bhedas. Thus in a tree, the difference that 
exists in it, betw^een its branches, leaves, &c., is a svagata bheda or difference inter sc. 
There is no such difference in Brahman. It is homogeneous. The difference that exists 
between one tree and another of a different class, such as between an apple and a mango 
tree is sajatiya bheda or class difference. There is no class difference in Brahman. As is 
the difference between a tree and a stone, things belonging to different classes altogether 
and which is vijatiya difference, or extreme difference, there is no such difference in 
Brahman. The word eka or one shows, that Brahman is the sole cause of the universe, and 
not like the clay which is the material cause of the pot, but whose efficient cause is the 
potter and the instrumental cause is potter's Avheel, &c. Brahman is the material and the 
efficient cause as well. Tlie word advitiyam shows that there is no other substance in 
existence than Brahman. It is the only substance that exists. This view of Sankara 
is set aside by our Commentator 

The words ekam eva advitiyam mean that the Lord is free from 
svagata bheda, i. e., He is homogeneous ; and is free from sajAtiya bheda, 
tliat is, He has no one equal to Him. He is one homogeneous substance 
and is peerless. As says the text: — “ He is called ekam eva advitiyam, 
because He is devoid of any equal or superior, and because. He has no 
differences inter se, being a homogeneous mass. Such is the Eternal 
Brahman.” This is in the Pravritta. 
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** The word ‘ eva ’ is used in order to exclude the theory of bheda-bheda 
(which teaches that B]*al]man has difference and is differenceless also.) 
The word advitiyani shows that He is free from equality and superiori- 
ty: — for there is no one equal to Him or superior to Him. (Had the 
word ^ eva not been used, then ‘ ekam advitiycm ’ would have meant one 
and peerless, wliich need not be homogeneous, as one pot, &c. For so 
far as the pot is concerned), it is one, but it has differences in its various 
parts. The bheda-bheda theory would have come in, but for the word 
eva. Therefore this ^ruti sadeva, etc., says that the Lord N^rayana is 
‘ ekam eva,’ ‘ one only.’ The word dvitiyam means ‘ equal.’ This word 
is used in the sense of ‘ equal ’ in the Mahahh^sya. 

The Mahabhiisya reference is asya gor dvitiyena bhavyam iti nkte sadriso gaur 
eva up adiyate na vahna gardabhah. This shows that divitiyam has the meaning of 
sadrisa or equal also. 

‘ The word advitiyam, therefore, means without ‘ equal’. How can 
any one be superior to Him, when no one can even come up to Him. Thus 
this great text shows that the Lord is one and peerless. Thus it is in the 
Sama Saihhita. 

Nor is the absence of vijatiya bheda a well-known thing ; (for no 
one has ever seen a thing which has not its contrary j. Moreover there is 
no proof of the existence of such an absence of vijatiya bheda. The 
word advitiya does not mean the absence of vijatiya bheda. As says 
another text : — “ When it is said the Lord is eka eva advitiya it means 
that there is no one equal to Him or greater than He.” So also another 
text : — ‘ The Lord is one, there is no one equal or greater to Him.’ 

' If it be said there is nothing else than the Lord and all that exists 
is the Lord, and so there is no such thing as vijatiya, and consequently 
the absence of vijfitiya blieda is the most natural thing in the world; 

then the whole context becomes absurd. 

For the question put by Uddalaka is what is that thing by knowing which the 
unknown becomes known. If there exists no other thing than Brahman, the knowledge of 
Brahman will give us the knowledge of nothing, and not of every thing ; for nothing else ex- 
ists. Therefore the Commentator says : — 

If there exists no vijatiya object, but all is Brahman, then the very 
question of Uddalaka becomes purposeless, for he asks what is that by 
knowing which every thing else becomes known, by which we hear what 
cannot be heard, by which we perceive what cannot be perceived, <S:c. .The 
very question takes for granted the existance of other things which are to 
be heard or perceived* &c. And since every thing is Brahman, the know- 
ledge of any thing, (of a pot even) would be the knowledge of Brahman. 
Not only this, but ignorance would be as good as, nay the very acme of 
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linowledge ; for there being no vijatiya difference, ignorance and knowled- 
ge is one and the same. Nor would remain there any such difference, as 
truth and falsehood ; for the recognition of such difference amounts to the 
giving up of the advaita position ; and admission that vijatiya bheda is 
not a fiction of the moralists but an absolute something. 

Moreover the difference between truth and falseliood being a fiction, 
it follows that their identity is not a fiction, but a truth and a reality. The 
true and the false being-thus identical, the phrases like these “this is truth; 
this is false ’’ cease to have an^^ meaning, so it is as much true to say that 
the Jiva and the liivara are identical as to say that they are different. In 
other words, the proposition that tlie Jiva and tlie Ij^vara are different is 
also true. Your position, therefore, that the Bralnnan is the absolute 
reality and everything else is false becomes untenalde. 

Another absurdity of this position is that Brahman itself becomes false, for there being 
no difference between truth and falsehood, it is as much true to say that Brahman 
is; as to say that it is not. Even if Ave admit that this Great Text okem eva advitiyam 
declares that there is no bheclas in Brahman, whether svagata or sajatiya or vijatiya, 
we explain it in this \yay : — 

This text prohibits sajatiya and svagata bheda and that kind of vijTitiya 
bheda which asserts the existence of any vijatiya oliject greater than 
Brahman. (In other words, Brahman is a homogeneous subtance, lias no 
svagata bheda ; He is unique, — has no other substance of his class, has no 
sajatiya bheda ; and lastly there is no one greater than Him, and thus 
He has no vijatiya bheda also, in this sense only ; that is there is no vijatiya 
object greater than He. 

The Commentator now explains the whole khaiifla in the very words of a well-known 

book. 

The Lord Nnrayana Hari is called Sat ; because He is the best of all ; 
(the Good par exellence). He created (emitted) in the beginning (the 
chaste Goddess ^vi) the eternally existing Shining One called Tejas 
or Light. (She is the presiding deity of Fire or light). She is called 
tejas either because she resides in the All-pervading (?!% in the all-per- 
vading) and is Unborn (aja unborn ; te+aja\ Or She is called tejas 
because the creation ''ja) is by her, with the Lord (tata) as efficient cause. 
In other words She is called Tejas because Her creative form, called vidya, 
is born (ja) from the Lord Hari fta.) 

From Her is born even the Prana called also Manu, and named also 
water or Apas. From Her also comes out the Lord Brahma, the presiding 
deity of the four-castes of Brahmanas, &c. 

In fact, the birth of Prana and Brahm4 is simultaneous, and Prdna always in turn 
becomes Brahma, therefore, the birth of Pr4na is said first. Moreover Pr&na is more 
important of the two. Therefore His creation is mentioned first. 
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From Prana is born the Lord Hara, who is called annamor Food. 

These three Devatas— 8ri, Prana and Brahma, and Kara are called here by the names 
of three elements -light, water and earth, and they are the presiding deities of these. 
In fact, this Klianrla teaches the creation of these three Devatas and of these three 
elements as well. 

That Shining One — ^ri dwells in light, and Prana even dwells in the 
water, therefore from heat (tejas) comes out water, (as perspiration). The 
Lord Hara dwells in food, and so food comes out of water (as Hara comes 
out of Prfina). In fact, the earth is the food of this passage, for all food is 
but a form of earth. 


Third Khanda. 

Mantra i. 

^dMi 
II \ II 

Fesam, of them. Khalu, verily. Es^m, of these., of the ele- 
ments to be described later on. Bhuianam, of the elements or beings. 

Tririi, three, the triad of Light, Water and Earth. ^ Eva, only. Bij^ni, 

seeds, sources, origins, causes, Bhavanti, are, there are. Andajam, 

born of egg, oviparous, as birds, &c. Jivajam, born of living being, 

viviparous as men. Udbhijjam, springing from the ground, bursting 

through the ground, sprouting as trees, Iti, thus. 

1. Of these heings verily there are three sources 
only (namely the Fire, the Water and the Earth). All living- 
beings are produced either from an egg, or are viviparous, 
or are produced by fission. — 412 . 

Note : — This Khanda describes the greatness of the Triad of Light, Water and Earth 
(Sri, Vayu and Rudra) as the sources of all other beings. 

Mantra 2. 

5r Sa, he. lyam, this, the God called Sat. Devatfl, the God. 

Aiksata, thought, after having produced the Divine Triad of ^ri, Vayu and 
Fludra, along with their Elements Light, Water and Earth. Hanta, well. 

Aham, I. Imah, these, (the Fire, the Water and the Earth created by 
me already). Tisrah, three. Devatah, the Gods, Laksrai, Pra^a, and 

Rudra. Anena, through this. Jivena, by the living, by my aspect 
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called Jiva or Aniruddha. Atmana, by the self, as the Inner Guide* 

Anupravisya, entering after, entering as the Inner Ruler. 
NamarOpe, the names and forms. Vyakaravani, I shall evolve, I shall 

reveal or develop, hi, thus. 

2. That God thought “ these three Devatas are well- 
created; now I shall enter into them, with that aspect of 
mine called the Living Spirit (Jiva-atman, Aniruddha) and 
shall develop name and form. — 413.” 

Mantra 3. 

s!rr*hv it ^ ii 

Hrar^i. Tasani, of these Dcvatas. Trivnitam, trinary, tripartite. 

Trivritam, trinary, tripartite. That is He made the three deities enter into each 
other, thus Fire and Water entered info the Earth, Water and Earth entered into 
the Fire, Fire and Earth entered into the Water. Eka-ekam, each 

other, Karavaiji, may I do. hi, thus gr Sa, that, jjjw lyam, 

this. Devata, God, fttr: Iniah, these, Tisra^i, three, Devatah, 

Gods. ^>51 Anena, by this, Even, alone. Jivena, by the living. 

Atmana, by the spirit Anupravisya, having entered through them. 

NamarOpe, names and forms, like Indra, &c. Vyakarot, developed. 

3. Then that God said “ 1 shall make these three 
tripartite, by making each of them enter into the other.” 
Then that God having entered into these three Devatas, 
with His Living Spirit, developed names and forms (like 
those of Indra, &c.) — 414. 

Mantra 4. 

it 5iwfrt ^ II 8 II 

II ^ II 

Tasam, of them. fwfrRt Trivritam, tripartite. Trivritam, 

tripartite. Eka-ekam, each other. Akarot, He made, qtn Yatha, 

as. § Nu, ifow. ^ Khalu, indeed. Somya, O child, Imah, these. 

Tisrah, three. Devatah, Gods. f»fii,Trivrit, tripartite, Trivrit, 
tripartite. Eka-eka, each, vffi^ Bhavati, becomes, ffgr Tat, that. 'Jr Me, 

from me. 'Vijanihi, learn thou. Iti, thus. 

4. He made each of them tripartite. Learn now from 
me, 0 child, how each of these is tripartite. — 4J5, 
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MADHYA’S COMMENTARY. 

Having created these, the Lord Kej^ava tliouglit within himself 
“ I shall create names and forms, by entering into Laksmi and tlie rest, 
with that form of mine wliicli is called Jiva, and which is the name of 
Aniruddha aspect of mine. By entering into them I shall make them 
three-fold each.” Thus thinking, he entered into them and created the 
names and forms of Indra and the rest, and again by making them enter 
into each other he formed Agni, Soma and Surya. 

Note : — In this passage occurs the description of the three- foldness of 
all creation and in it occurs the phrase Jiva Atma. This word Jiva Atma 
is generally understood to mean the human soul or the individual soul ; 
but here it has not that meaning. It means the Living Lord. By this 
tripartite Laksmi, &c., are made to evolve other Devatas as Indra and 
the rest ; who in their turn evolve Agni, Moon and Surya. The three 
Devatas Laksmi, Vayu and Uudra entered into each other and by their 
combination* evolved Indra, &c. They entered also into the Fire, the Sun 
and the Moon and thus gave them a three-fold nature. 


Fourth Khanda. 

Mantra i. 

\ II 

IRT Yat, what. Agneh, of fire, Rohitam, red. Rfipam 

form, colour. Tejasah, of Tejas or Laksmi. Tat, that, ROpam, 

colour. Yat, what. ^uklam, white. ^ Tat, That. Ap5ni, of 

waters, of Vayu. jqpi Yat, what, Krisnam, Black. Tat, that, 

Annasya, of food ; Rudra. ^rmrnr^ Apagat, vanishes : the name Agni is not 
the primary name of the fire, but of the Lord who is the real Agni or Eater. 

Agneh, of fire. Agnitvam, fieryness : the etymological applica- 
tion of the word Agni or Eater. Vacha, by speech, owing to the organ 

of speech. Arambhanam, utterance. VikSrah, modification 

conventional, such as the name Laksmi is the true name of the Goddess Laks- 
ml but conventionally it is a name given to many women also. When a woman 
is called Laksmi, it is conventional use of the word and not the principle use 
of it. Namadheyam, the name. tflTO Trini, three. Rfipani, 

forms. Iti, thus. ^ Eva, alone. Satyam, true. 

Note;— The word Agni literally means the eater and is the Primary name of the 
Lord and of Laksmi. Secondarily it is applied to fire also, but with regard to fire, 
word Apni is employed only in its conventional sense, just as the word Laksmi may 
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be tfaeDamo of a wooian. This conventional use is called Vik^ra, a mere form of speech 
(V&chdrambliana). Primarily three forms namely the Tejas, Apas, and Aimam are the 
true forms, to whom these words are really applicable. 

1. The red color of fire is the color of Tejas (Laks- 
mi), its white color is the color of Water (Vayu), the black 
color of fire is the color of Earth (Rudra). Thiis vanishes 
(the reason for the application of the word) Agni to fire. 
The fire is called Agni conventionally only. It is a mere 
matter of speech. The Three Primary Forms are only en- 
titled to this name, and Avith regard to them alone is the 
name always tine. — 416. 

Mantra 2. 

u n 

Yat, what. Adityasyn, of the sun. Roliitam, red. 

ROpam, color. 'Pejasah, of Laksini. rf?r Fat, that. ROpani, 

colour. Yat, what. ^53^^ ^juklani. white. Tat that: Apany 

waters : of Vayii. Yat, what. Krisnam, black, Pat, that. 

Annasya, of fc ocl : of Rudra. ’inrfRT^ Apagat, vanishes, the name Aclitya is 
not the primary name of the sun, but of the Lord who is the real Aditya, or 
seizer or attractor. Adit} at, from the sun, the nature of being Adit- 
ya. Adityatvam, the nature < f being the sun, the etymological 

application of the word Aclitya or attractor. VSeha, by speech. 

Arambhanam, utterance. Vikarah, conventional use. sfRRRWf Nama- 

dheyam, the name. Trini three. RQpani, forms. ^ hi, thus. 

Eva, alone. Satyam, ti ue. 

2 . The red color of the sun is the color of Tejas 
(Laksmi), the white color of the sun is the color of Water 
(Vayn), the hlack color of the sun is the color of Earth (Rud- 
ra). Thus vanishes (the reason for the application of the 
word) Aditya to the sun. The sun is called Aditya conven- 
tionally only. It is a mere matter of speech. The Three 
Primary Forms are only entitled to this name, and with 
regard to them alone is the name always true. — 417, 
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Mantra 3. 


Rf^nr ^rnr^ 

sftftr uf^ u ^ n 

jfrT Yat, what. '?nr^^-* Cliaiidi amasab, of ihe moon, Rohitam, red. 

Rf^pam, colour. l ejasah, of Laksmi. kat, that. ROpam, 

col j>ur. ^rar Yat, what. ^uklam, white, I'at, that Aparn, waters : 

of Vayu. Yat, what, Krisnam, black, rr Tat, that. Annasya, 

of food. ^tfRIfi^Ap^gat, vanished. Cliatulrat, from the moon. 

Chandratvam, the reason of being called Chandra. V^cha, by speech, 

?nT«rar^ Arambhanam, utterance. Vikarah. conventional u^e. 

N^madheyam, the’ name, Tiini, three. ROp^mi, ^ovms. Ri, 

thus. ^ Eva, alone. Satyam, true. 

3 . -The red colour of the moon is the colour of Tejas 
(Laksmi) ; its white color is the color of ater (\' ayu), the 
black color of the moon is the colour of Earth (Rudra). Thus 
vanishes (the reason for the application of the word) Chand- 
ramas to the moon. The moon is called Chandramas con- 
ventionally only. It is a mere matter of speech. The 
Three Primary Forms are only entitled to this name and 
with regard to them alone is the name always true. 418. 


Mantra 4. 


II ^ II 


..Ya,, wha>. V^d,ma|,,or,te ligh.niag. 

WlRopam, color, tora: Tcja.ah, of Tcjas or Laksm,. ^ - ^ 

Pa r \ Ynt what 5T^ Stikiam, white, Fat, that. 

ROpam. form, color, lat, wnai. « 

A . , j \T. » — -r Vnt what aFjtnTTW Krisnam, black. ^ Tat, that. 

Apam, waters ‘ Vayu. ^ wnai. 

Annasya, of food, frimni Apagat, vanished. ' yu ’’ 

light-ning. V.dyuuvam, the reason of ^ 

b: speech.^^ Arambhanam. uttera^. 

use. sim^jpT Namadheyam, the name. ^ rnpi, three. ^<TTfi!r ROpaijt. 
c.olors, formi ^ Iti, thus. 17^ Eve, abne. Satyam, true. 
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1. The red colour of the lightning is the colour of 
Laksmi, the white of Vayu, the black of Rudra. Thus 
vanishes (the reason for the application of the word) Vidyut 
to the Lightning. The lightning is called VidjTit conven- 
tionally only. It is a mere matter of speech. The Three 
Primary Forms are only entitled to this name, and with 
regard to them alone is the name always true. — 419. 


Mantra 5. 

W V. U 


this. ? Ha, verily. ^ Sma, a mere particle. ^ Vai, indeed. 
?rftfhri Tad-vidaiiisah, the knowers of this. ?rrf: Ahuh, say. POrve, in 
former days. »T^r^?^r- Mahas^lah, great performers of annual sacrifices. 

Mahasrotriyah, the great knowers of all the Vedas with their mean- 
ing. Na, not. ?t: Nah, of us : amongst us. Adya, to-day. gpWT Kag- 

chana, any one. AsVutam, unheard. Aniatam, unconceived, not 

considered. Avijn^tam, unknown. Udaharisyanti, shall men- 

tion. fi% Iti, thus, ft Hi, indeed, Ebhyah, from them, from the learned 
men who had realized Biahman. Vidaihchakruh, they knew. 

5 . Verily knowing this, the great sacrificers and the 
great theologians of yore said “ From this day, none of us can 
be said not to know anything of which we have not heard, 
nor considered, nor known.” For of a truth, others in pre- 
sent times have learnt everything from these teachers of 
yore. — 420. 

MANTRA 6. 


r\ f N U ■ L O ^ ^ -fS f\ 

II ?. II 


5 Yat U, what verily, Rohitam, red. Iva, like, fpjj^AbhQt, 

was. ffq Iti, thus. Tejasah, of Tejas, of Laksmi. Tat, that, 

ROpam, colour, Iti, thus. ^ Tat, that. Vidariichakrub, they knew. 

*15 Yadu, what, verily, ^uklam, white, fq Iva, like. ^njg[ AbhUt, was. 
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^ Jti, thus, ^anrr? Apam, of Vayu, of Water. ROpam, color. Iti, 

thus. ^ Tat, that. R^N‘i|: Vidamchakruh, they knew, ^ Yadu, what verily. 

Knsnam, black, Iva, like, AbhQt, was. frW thus. 

Annasya, of Rudra : of Earth. Rupam, color. ^ Iti, thus, ffar Tat, 

that, Vidariicliakruh, they knew. 

6. Whatever appeared to them red they knew to be 
due to Laksmi, whatever appeared to them white they knew 
to be due to Vayu ; and whatever appeared to them dark they 
knew to be due to Rudra. — 421. 

Mantra 7. 

3 ^ srr^ 

^ u v3 u 

H « II 

Yat; what. ^ U, verily. ?rf%^rfr^ Avijnatam, unknown, inscrutable. 

Iva, like. ^r^Abhut, was. ^ Iti, thus. fficTT^rnr Etasim, of these, iff Eva, 
even, alone. D^vatana.n of the deities, giro: Samasah, combination. 

Iti. thus ^ Fat, that ‘Vidamchakrul;!, tliey knew. ^ Yatha, as. 5 

Nil, now. Klialu, indeed, Somya, O child. Imah, these. f^\ 

Tisrah. tliree. Devatah, deties. 515^5 Purusam, man. Pr^pya, 

reaching, Trivrit, three-fold, tripartite, Tirvrit, threefold, tripartite. 

Eka-eka, each one. Bhavati, becomes. ^ Tat, that. % Me, 

from ’me. Vijanihi, learn thou. Iti, thus. 

7. Whatever verily appeared to them inscrutable they 
took to be as some combination of these three deities. Now 
of a truth, learn from me, my child, how every deity be- 
comes tripartite in its descent into man. — 422. 

MADHVA’S COMMENTARY. 

Now that which is the red color (in whatever object it may be 
found) is a color which has its origin in the color of : — Whatever 
is white is produced from the color of Vayu (Prana) ; and know that the 
black is born from the colour of ^iva (Hara). 

(Since Agni thus depends upon ^ri, Vayu and ^iva) therefore that 
which is the all-devouring power of Agni, and which is why it is called 
Agni (ag + nih=-agni) really belongs to this Triad of ^ri, &c. Therefore 
Agni has no fieriness in its own nature, but owes it all to them. Simi- 
larly all power of attraction (adadAna) belongs primarily to this Triad, 
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who are tlie true Aditya (attractor) while the sun is ixditya derivatively only. 
Similarly the power of giving joy (cLand) belongs primarily to this 
Triad, who are the true Chandra or Gladners, the moon is called Chan- 
dra secondarily only. Similarly the power of enlightenment belongs 
principally to this Triad, who are the true Vidyut or Enlightners, the 
lightning is called Vidyut secondarily only. Thus this Triad has all 
names and all forms, all other objects are but reflections of these ; there- 
fore, these Agni, &c., also assume all forms and color^ red, white, &c., 
in turn. (In themselves Agni, &c., have no form of their own, nor any 
color.) 

Now the Commentator explains the phrase vaclia drambhanam vikarah namadheyam 
trini pup&ni eva satyam. 

Therefore calling of one thing by the name belonging to another, 
as fire is called Agni, a name belonging to the Triad, is a matter of 
conventional speech only. Symbolically alone is such vikara or secon- 
dary names employed, the eternal name is that wliich refers to the Triad. 

As the names Laksmi, Vayu, &c., i:>rimarily belong to the devatas 
of the Triad, but secondarily apply to men and women also ; and in the 
case of the latter the name being symbolical only is a mere matter of 
speech ; the human names being secondary only and not primary ; so all 
the names of the Vedas are primarily the names of these three deities. 
Therefore they are called satyam : for satya means the primary ; the 
principal. 

As the names and the forms of Indra and other devas are but the 
secondary names of tliese principal Deities : derived from the names of 
the Triad ; and as these names principally belong to tliese Three ; because 
Indra, &c., as they are subordinate to this Triad, and as the Triad is 
superior to them in power, &c., so the names of ^iva and his forms are 
the primary names of Vayu, they are applied secondarily to f^iva ; similarly 
the names of Vayu and his forms are the primary names of Laksmi, and 
are secondarily applied to Vt%u. Similarly the names of Laksmi and her 
forms are the primary names of the Lord Hari, and Ills forms. There- 
fore He is alone the Lord of all, He is all forms, He is all. 

He alone is all-name, because every name is His name ; and so also 
He is alone the all-power because every power is His power. All the 
forms that belong to others are reflections of His forms. He is one only 
without a second — the peerless, and consequently, the best of all. He 
being the chief is called the Sat or Good ; He is called the Satyam because 
He is good (Sat), He is all-pervading (Tati) and He has knowledge (Ya.) 
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Thus Satya is the name of the Lord Vismi ; a tat tvam asi ^vetaketo thou 
art not that 0 ^vetaketii. Why art thou, therefore, so conceited and stern. 
The gods India and the others are higlier than thou in wisdom and 
power, yea higher than they are the Triad l^ri, Prana and ^iva : while the 
highest of all is the Lord Visnu ; so never be conceited. Never think 
thyself the wisest or the greatest. Thus knowing the great power of 
Visnu, let neither pride nor sterness enter thy lieart ; for none can ever 
remain stern, who come to know the power of Visnu : for the knowledge 
of Visnu cannot be the cause of pride. Thus it is in the Sama Samhit^. 


Fifth Khanda. 

Mantra i. 

^ II % II 

Annam, food, the God ^iva in the food. A^itam, when eaten, 

when taken as one's support, sr^r Tredha, three fold. Vidhiyate, be- 
comes. Tasya, of his, of it, at: Yai, what. Sthavisthah, Grossest. 

Dhatuh, portion, humour. ^ Tat, that. Purlsam, excrement, feces. 

Bhavati, is called. Yalj, what, irenm Madliyamah, n.iddie. Tat, 
that. Mamsam, flesh, q: Yah, what. Anisthah, most fine, most 

subtle, wir Tat, that, Manah, mind. 

1. (Rudra, the deity of) food when eaten, i.e., (nourish- 
ing man) becomes three fold 5 His grossest portion is 
called the excrement (because this aspect of Rudra dwells in 
it), His middle portion is called flesh. His subtlest portion 
is called mind. — 423. 

Note The Lord Siva, when entering the body of man, through food, goes to support 
man in a three-fold way, first as directing the excretory functions, and expelUng all 
noxious and useless particles from the body. This part of the food is called feces, and 
Rudra also gets this name because it presides over this function, similarly with his 
middle portion, he builds up the muscles of the body and is called flesh. With his highest 
part, he builds the mind of man and is called manas. 

Mantra 2 . 

^ H STO: 11 R H 

Apah, Water, Vflyu. Pi'Sb, when drunk. Tredha, three-fold. 

Vidhiyante, become, dWF| Tasflm, of his. Yah, what, fqflf: 
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Sthavisthah, grossest, Dhatuh, portion. Tat, that, MOtram, urine. 

Bhavati, becomes. Yah, what, fretpr: Madhyamah, middle. Tat, 
that, Lohitam, blood, n: Yah, what, Anisthah, subtlest. ?r Sa, 

that Jirar* Pranah, life-breath. 

2. (Vayu the deity of) water when drunk (and going 
to nourish man) becomes three-fold. His grossest portion 
is in urine, the middle is in blood and the finest is in the 
breath of life. — 424. 

Mantra 3. 

^ rtsrt qtsftra: ^tr ^ il ^ ii 

’JlfH; Tejah, LaksmI. A^itam, wlien supporting man. Tredha. 

three-fold. Vidhi} ate, becomes, Tasya, of her. q: Yah, what. 

UnRg: Sthavisthah, grossest, Dhatuh, portion, rff Tat, that. Asthi,. 

bone, Bhavati, becomes, ij: Yah, what. Madhyamah, middle, ^ 

Sa, that. JTOT Majja, marrow, n: Yah, what. Anisthah, subtlest. ^ 

8a, that, Vak, speech, 

3 . (Laksmi the deity of) fire, when nourishing man 
becomes three-fold. Her grossest portion is in the bone, 
the middle is in marrow and the finest is in the speech of 
man. — 425. 

Mantra 4. 

^ ^ »^rgI|Egn!EjEIK II 8 II 

qwrii; 11 H 11 

Annamayam, made of food. Having principally Rudra the 
Lord of Anna as presiding deity, ft Hi, verily, Somya, O child, irsr: 

Manah, mind. Apomayaji, consisting of water. Having Vayu the 

deity of water as its chief presiding deity. jnTff: Pranah, the life-breath. 
Tejomayt, consisting of fire, Vak, speech, ^ Iti, thus, BhOyah, 

again, tpf Eva, indeed, even, jjt Ma, to me. >TiniT^ Bhagavan, venerable sir. 

Vijfiapayatu, teach, fft Iti, thus, Tatha, be it so. Somya, 

O, child, fft Iti, thus. % Ha, indeed, Uvacha, he said. 

4. For truly, my child, mind has for its presiding 
deity Rudra the God of Food, the life-breath has its chief 
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Vayu (the God of Water) and the speech has its chief (the 
Goddess of) Fire (namely Laksmi). 

‘ Please sir, instruct me still more,’ said the son. ‘Be it 
so, my child,’ replied the father. — 426. 


Sixth Khanda. 

Mantra i. 

u ? II 

DadhnaJj. of curd. Somya, O, child. Maihyamaiiasya, 

when churned. Yah, what. ^rRFTr Anima, subtlest. ^ : Sah, that. 
Urdhvah, upwards, Samudisati, rises, Tat, that, Sarpih, 

butter. Bha\^ati, becomes. 

1. My child, when curd is churned, its subtlest por- 
tion, which rises upwards, becomes butter. — 427. 

Mantra 2. 

^ qtsftpRT ^ 

U R 11 

ijTTW Evam, thus, Eva, indeed. Khalu, verily, only, Somya, 

O child, Annasya, of food. Asyamanasya, of being eaten, 

of ^iva when nourishing man. Yah, what. Anima, subtle. Sa, 

that. Urdhvah, upwards. Samudisati, rises. ^ 'Fat, that, i^: 

Manah, mind. Bhavati, becomes, 

2. Thus, my child, verily, (Rndra when going to 
nourish man through) the food which is eaten causes (his) 
subtlest portion to rise up and enter into the mind. — 428. 

Mantra 3. 

H StTW^ II ^ II 

Apam, of water : of Prana. Somya, my child. Piya- 

mananam, when drunk : when nourishing man. q: YaJj, what, Anima 

subtle. 6 Sa, that. Urdhvah, upwards, Samudisati, rises, g 

3a, that, Pranah, breath of life, Bhavati, becomes, 
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3. (Vayu, the God of) watera when nourishing man, 
0 child, causes his subtlest portion, to rise up, and enter 
into the breath of life. — 429. 

Mantra 4 . 

H « U 

Tejasah, of fire, of Laksmi. Somya, O child. Asya- 

m^nasya, when eaten : when nourishing nian^ Yah, what, Anrnia, 

the subtlest. 5=r Sa, what. Urdhvah, upwards. Samudisati, rises. 

lElT Sa, that. Vak, speech. Bhavati, becomes. 

4. (Laksmi the Goddess of) fire when nourishing 
man, 0 child, causes her subtlest portion to rise up and 
enter into the speech of man. — 430. 

Mantra 5 . 

^ tmr fmra ii u 

qg; : II ^ II 

vmqn Annamayam, food as its chief. f| Hi, verily. HPq Somya, O child. 

A 

•Pf; Manah, mind. Apomayah, water as chief, qnu* Pranah, breath. 

Tejomayi, fire as its chief, Vak, speech, hi, thus. BhOyal?, 

Again, Eva, even, qr Ma, to me. vffrqrq. Bhagavaii, venerable sir. 
Vijnapayatu, instruct, teach. ^ hi, thus, I'atha, be it so. Somya, 

O child. hi, thus. ^ Ha, indeed, Uvacha, he said. 

5. For truly my child mind has for its presiding 
deity Rudra the God of food, the life-breath has for its pre- 
siding deity Vayu the God of water, and the speech has for 
its presiding deity Laksmi, the Goddess of fire. 

“ Please sir, instruct me still more,” said the son. “Be 
it so, my child,” replied the father. — 431. 

Note.— The words of this Mantra are exactly the same as those of VI. 5. 4. 

The theory propounded in the Chhandogya Upanisad that a man it he fasts for 10 
(ten) days, taking water only will loose all memory, and his mental activities will be 
lessened, because mind depends upon food, is true as a general rule but there are excep- 
tions to it. Experiments have been made lately to prove that man can live without food 
fora very long period. And that during this period though there is physical weekness the 
general health is not impaired and mind is more active than usual. We give the following 
quotation from the Review of Review^ tor the month of April, 1^10, 
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Mr. Sinclair's personal experience, 

Mr. Sinclair describes how a natural robust constitution was broken down by irregu- 
lar eating. He never drank, smoked or used tea or coffee, and was a strict vegetarian. 
But overwork and carelessness both as to how and when he ate brought on dyspepsia, and 
he became liable to all manner of diseases. When at last he could not digest milk and 
cornflour mush, he decided to give the cure a trial. He thus records his experiences 
during the first four days 

I am very hungry for the first day ; the unwholesome, ravening sort of hunger that 
all dyspeptics know. I had a little hunger the second morning, and thereafter, to my 
great astonishment no hunger whatever— no more interest in food than if I had never 
known the taste of it. Previous to the fast I had a headache every day for two or three 
weeks. It lasted through the first day and then disappeared never to return I felt very 
weak the second day, and a little on arising. I went out of doors and lay in the sun all 
day, reading, and the same for the third and fourth days in intense physical lassitude, 
but with great clearness of mind. After the fifth day I felt stronger, and wa Iked a good 
deal, and I also began some writing. No phase of the experience s urprised me more than 
the activity of my mind : I read and wrote more than I had dared to do for years before . 

During the first four days I lost fifteen pounds in weight ; something which, I have 
since learned, was a sign of the extremely poor state of my tissues. Thereafter I lost only 
two pounds in eight days, an equally unusual phenomenon. I slept well throughout the 
fast. About the middle of each day 1 would feel weak, but a massage and cold shower 
would re frecih me. 


Seventh Khanda. 

Mantra i. 

srnit ^ n ? II 

Sodasakalali, having sixteen parts, Somya, O child. 515^; 

Purusah, man. Pancliada^a-ahani, fifteen days, m Mfi. not. ipitJ 

Asih, take food. Kamam, as thou wishest, as much as you like. 

Apah, water, Piba, drink thou. Apomayah, having water for his 

chief, srnir: Pranah, life. ^ Na, not. Pibatah, drinking, Vichhet- 

syate, will be cut off, will leave thee ^ Iti, thus. 

1 . 0 child, man consists of sixteen parts. For fifteen 

days do not take any food, but drink as much water as thou 
likest; for the breath of life is under the Lord of water; 
and so long as thou driukest water, thy life will not he cut 
off.— 432. 

Mantra 2 , 
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?n{ Saha, he, j^vetaketu. Panchadasa-ahani, for fifteen days. 

If Na, not. ^gpo* Asa, took food. ^ Atha, then, f Ha, indeed. Enara, to 
him, to his father.gftf^^gx^ Upasasfida, approached. f%i| Kim, what. Bravimi, 
shall i speak, shall 1 recite, Bhoh, O Sir. Iti, thus. Richah, the 

Rig Veda verses, Somya, O' child. YajQrii^i, the Yajur Veda verses. 

SSmani, the Sama Veda verses. Iti, thus. ^ Sa, he (^vetaketu). f 
Ha, indeed, Uvacha, he said. ^ Na, not. %i Vai, verily, ijf Ma, to me. 

Pratibhanti, occur to my memory. if|r* Bhoh, oh, Iti, thus. 

2. lisvetaketu did not take any food for fifteen days, 

and then he repaired to his father and said “ What verses 
shall I recite ?” The father said “ repeat the Rik, the 
Yajus, or Saman A’-erses”. He replied : “ They do not 

occur to my memory, sir.” — 433. 

Mantra 3. 

^ ^ 

^ 

^ II \ II 

tTW T am, to him. ^ Ha, verily, UvAch, he said. YathA, as 

fftrq Somya, O child. iT^: Mahatah, of a great. Abhyahitasya, 

lighted fully, Ekah, one. ^rjFK** AhgArah, burning coal. Kha- 

dyotamatrah, merely like a fire-fly in size. Parigistah, which remains 

behind, is left behind. fijfH Syat, may be. I'eyna, by that. Tatah, 
than tliai. Api, even, if Na, not. ^ Bahu, much. Daheta, may 

burn, ]*-vam, thus. Somya, O chdd. % d'c, of thee. Soda- 

j^AnAm, of the sixteen. KalanAm, of the parts, EkA, one. gRoTT 

Kala, part. AtigistA, is left behind, SyAt, may be. ff^jf layA, 

by that, Etarlii, therefore. Vedan, the Vedas. ^ Na, not. 

Anubhavasi, thou rememberest. AsAua, eat thou. ^ Atha, then, 

Me, my. VijhAsyasi, thou wilt understand, thou wilt learn from me. 

Iti, thus. 

3 . Tlie father said to him ; “ As of a great lighted 
fire one burning coal, insignificant as the fire-fly in size, may 
he left, Avhich would not burn much fuel, thus my dear son, 
one part only of the sixteen parts of you is left, and there- 
fore with that one part yon do not remember the Vedas. 
Go and eat, then thou wilt understand (remember) what thou 
didst learn from me.” — 434. 
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Mantra 4. 

from ’nrs® 

Uf^ II « II 

g* Sa, he. f Ha, indeed, Asa, took food hht Atha, then. % Ha, 
Indeed, Enam, to him. Upasasada, repaired, approached. . Tam, to 

him. % Ha, indeed, Yatkihcha, whatever. TjST'eg; Paprachchha, asked. 

Sarvam, all. ^ Ha, indeed. srf?r^ Pratipede, replied, answered. 

4. Then fcsvetaketu took food and afterwards approa- 
ched his father. And whatever his father asked him he 
gave replies to it appropriately. — 435. 


Mantra 5. 

^ u ^ u 


^;5[ Tam, to him. ^ Ha, verily, Uvacha, said. Yatha, as. 

Somya, O child, Mahatah, of a great. Abhy^hiiasya, of a 

fully-lighted fire, Ekam, one. Ahgaram, burning coal. 

Khadyota-matram, merely like a fire-fly in size, quRrs’^ Parisistam, remained 
behind, Tam, that, Trinaih, with straw, wi.h grass, Upa- 

sam^dhaya, putting upon it. Praj vilayet, may be lighted. ^ Tena, 

by that. Tatah, than that qrRr Api, even, irg Bahu, much. Dahet, 
may burn. 

5 . THe father said to him “ As, 0 child, of a great ligh- 
ted fire one coal of the size of a fire-fly, if left, may be made 
to blaze up again, by putting grass upon it, and will thus 
bum- more than this. — 436. 


Mantra 6. 


RR «iiqiHii: asm 

IK II 


mfli w>9i H *3 il 

4 
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ij^Evam, thus, Somya, O child. % Te, of thee. Soda^Anam, 

of the sixteen. cRSTHHI. KalSnam, of the parts, Eka, one. gRtr Kala, part. 

Atisista, remained behind. AbhQt, was. ^tT Sa, that. Annena, 

with food. 3TO*ITf|5IT Upasamahita, being placed upon it, invigorated, iTt ^ T5 ftq[ 
Prajvalit, lighted up again. Taya, by that. Etarhi, therefore. 

Vedan, Vedas. Anubhavasi, reniemberest thou. Annamayam, 

food as its. chief. R Hi, verily. Somya, O child, hst: Manah, mind. 

Apomayah, water as its chief, umr: Pranah, breath. Tejomayi, 

fire as its chief, Vak, speech, Iti, thus. Iti, thus, Tat, that, 
f Ha, verily, Asya, that : the genetive must be construed as accusative. 
Vijajnau, he understood, Iti, thus, Vijajnau, he understood. 

Iti, thus. 

6. Tims 0 child, out of the sixteen parts one part was 
left to you. That part being invigorated by food, lighted 
up again. By it therefore, you now remember the Vedas. 
0 child, mind has for its presiding deity Rudra, the God 
of Food, the life breath, has for its chief Vayu the God 
of water, and speech has for its presiding deity Laksmi the 
Goddess of Fire. — 437. 

Note In some texts of the Upaiiisad the following verse is also found. 

srw ii 

Panchendriyasya, ol the man consisting of five senses. 
Purusasya, of the man. Yad, when, Eva, even, fqfw Syat, becomes, 
may become. Anavritam, unprotected uncovered by food. Tat, 

then. Asya, his. JTgr Piajna, intelligence. Sravati, flows away. 

1 ^: Dritefi, from a leathern bag. Padat, from the loot. Iva, like. 

Udakam, water. 

When the mind of the man consisting of five senses 
is not supported by food ; then his intelligence goes away 
as the water flows away from the mouth of a leathern 
bag.— 438. 

MADHYA’S COMMENTARY. 

Says an objector: — 

Still you cannot explain this subject, as if it all applied to the devas ; for how will 
you explain the phrase ‘the middle one became the flesh, &c.’ Does the devat4 became 
flesh? And the words mdmsam, &c., are well-known names of flesh, &c. This objection 
is thus answered 
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The words mamsa, etc., are the names of the devatas. (The three" 
devatfis called Laksmi, Vayu, and ^iva are called also Maihsam, Lohita, 
and Majja, etc.). They are so called because by entering into the flesh, 
blood and marrow, these Devatas regulate these organic parts and 
nourish man. 

But how can you take the words food, water, etc., as meaning Devatas when the 
Upanisad says “ the food when eaten becomes flesh, the water when drunk becomes blood/* 

It can only refer to physical food and water, and not to Devatas, called Annam and Apas, 
etc. This objection is thus met 

The word ‘ being eaten ’ means being used as support of life. (The 
Devas go to support the organism, so it is said the Devas are eaten, the 
Devas are drunk). 

But if with every morsel of bread, we are chewing a Deva in that bread ; and if with 
every gulp of water, we are swallowing a Deva, then the lives of the Devas must be most 
miserable. To this the Commentator replies : — 

The Devas do not suffer any pain in this process of being eaten and 
drunk, etc., because of their lordliness and super-phj^sical power. The 
i^ruti further says these three Devatas having entered the man become 
each tripartite. 

This shows that the Devas enter as living-beings through food, etc., and within the 
body of the man they divide themselves into three parts. Had they suffered any injury, 
in the process of digestion and assimilation, they could not have regulated the manufac- 
ture of flesh, blood and marrow. The word Jiva has been explained, as meaning the 
Supreme Lord ; to this an objector says : — Why do you explain Jiva in this unusual sense? 
It would be more appropriate to take the words food, water, etc., in their ordinary sense, 
and then say that this organised body remains insentient, so long as the Jivatma does 
not enter into it. To this the author replies 

The term Jiva is the appellation of the Lord Aniruddha, as says the 
following ^ruti : “ — Pr^nasya pranah, etc.” He is the Life of life, the Air of 
the air, the Jiva of the jiva, Matter of matter. He, the Lord of the four- 
fold form.” Says another text, “ The support of Pr^na is Hari alone and 
no one else. The ordinary transmigrating souls are called jlvas because 
they are born (ji=born) and because they transmigrate (va=to go).” 

In other words the term jiva, when applied to souls, is a word derived from the roots 
jan and vd. Jan gives ji with the affix di, and va gives va, with the affix ka. The word 
jiva thus derived means the transmigrating soul. 

Another reason, why the words jivena 4tmana in Mantra 2 of Kha^cj^ 
3 cannot mean the ordinary jivatman, is this If the word jiva meant 
the ordinary transmigrating soul, then the passage under consideration 
would mean that one jiva entered into a body in which thefe was already 
another soul. The passage says .—The Tejas thought, &c., which shows 
. that the Tejas, &Q., are sentient beings, who can think, what was the 
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’necessity of another jiva entering into this jiva, in order to developename 
and form ? One jiva does not stand in the need of another jiva to develope 
name and form. 

But the same reasoning would apply to the entrance of the Lord into the soul ; what 
was the necessity of the Lord entering into the human soul in order to develope name 
and form ? The answer to it is, that the jivas by themselves have not the power to 
develope names and forms ; in other words, the jivas without the assistance of the Lord can- 
not bring about creation. As says the following text The Lord saw that the creative 
Powers lay dormant after the cosmic dissolution, (and though alive were unable to create), 
therefore he entered into these twent^^-three creative hierarchies, called the tattvas. 

The Lord simultaneously entered into the host of the twenty-three 
Tattvas, Avhen He saw that their power to manifest creation was dormant 
and required stirring up. (The Bhagavata Purana). 

The twenty- three creative hierarchies are The five devas of sensation, the five 
devas of action, the five devas presiding orer objects of sensation, the five devas of 
elements, and the devas of Manas and Aharakara and Biiddhi. But are not these 23 tattvas 
insentient objects ? No. The text of our Upanisad shows that they are sentient beings : 
and the Bhagavata Purana also says the same 

(The devas of the tattvas finding themselves unable to create thus 
prayed to the Lord) : — “ We are thine, 0 Eternal ! Thou hast created us 
in order to furtlier develope this universe, but we being a disorganised 
mass, cannot fulfil thy purpose, and cannot repay thy debt by creating. 
0 ! Unborn ! make us capable to bring thee offering (in the shape of 
creation) in due time ; organise us that we may eat food ; and adoring 
Thee and us may the people of the world bring offering to Thee ; and 
undisturbed may it eat food. Therefore 0 Deva ! give us thy wisdom 
and power, that we may create.” (Bhagavata Purana Book Third Ch. 5, 
verses 48-49). After this prayer of the Tattvas, the Bhagavata goes on 
to say, that the Lord entered into the Tattvas. 

The words jiva of Mantra 2 Khanda 3, has been explained by u» as meaning the 
Lord. The same phrase jivena atmana occurs in Mantra one Khanda 11. There the word 
Jiva cannot but mean the Lord, and is inapplicable to transmigrating soul. That passage 
refers to the Jiva of the tree. According to Sankara it is translated thus 

“ If some one were to strike at the root of this large tree here, it would bleed, but 
live. If he were to strike at its stem, it would bleed but live. If he were to strike at its 
top, it would bleed, but live. Pervaded by the living Self that tree stands firm, drinking 
in its nourishment and rejoicing.” Therefore our author says : — 

The passage in 11th Khanda Mantra 1 shows that the word Jiva 
cannot refer to the transmigrating soul but to the Lord. For it says 
“drinking in its nourishment and rejoicing.” Now who rejoices? Is it 
the body of the tree or the Jiva in the tree, that rejoices ? The tree cannot 
rejoice, because it is insentient : therefore, the Jiva in the tree rejoices. Now 
it proves that the Jiva Atman referred to in that Mantra, which pervades 
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the tree, must be the Lord ; because the Jiva of the tree could not be 
pervaded by another Jlva. Therefore the word Jiva in this passage 
Mantra 2 Klianda 3 must mean the Lord. The word Jiva when applied 
to God, denotes that form of God which is Antary^min or the Inner 
Guide of all souls. This is the technical name of God as we find in the 
Tattvaviveha : — 

‘‘Jiva is the name given to the inner Dweller of the enjoyer of 
pleasure and pain (i.e., the Dweller within the Soul). The same Lord 
dwelling outside and controlling the cosmic forces (Devatas) is called Sat. 
He is the Lord, the Highest Spirit.” Thus it is in tlie Tattva Viveka. 

The word Agni is not the primary name of fire ; primarily it is the 
name of God, secondarily it is applied to fire : 

Note : - The word iiamadheya means ‘ a name/ the affix dheya has no specific force 
here. The word Vikara means “ not the primary,” “ the secondary meaning.” An objector 
says : The text (VI-4.1) Upagad agaer aguitvam vaeharambhanam vikaro namadheyam 

trini rupanityeva satyam literally and grammatically means— ‘ thus vanishes what we call 
fire, as a variety, being a name, arising from speech. What is true are the three colors/ 
Your explanation that the application of the name Agni to any one else than the Triad is a 
conventional use of speech, is wrong as there is no such phrase ‘ as any one else ’ in 
the text, nor it is right to explain trini rfipani by a genetive construction traydn^m 
rfipanam.” To this the Commentator answers 

The sentence should be construed thus : — 

Agni nanifini trini rupani iti nPimadheyam satyam ityadi : 

All the names of Agni are the primary names of the Triad ; not only the word Agni, 
but its synonyms also are the primary names of the Triad, and secondarily of others. 
Similarly the word Aditya and its synonyms are primarily applied to the Triad, and are 
secondarily to the sun and others. The Smriti (Tattva Viveka) is therefore right in 
explaining trini “ by traydnam ” ; for the text cannot be explained without the use of a 
genetive word. For in paraphrasing it we have to use a word in the genetive case ; thus 
Agnyadi namani tesam eva mukhyani : where tesdm is used. 


Eighth Khanda. 

Mantra i. 

s freftr: 

ii t n 


Uddalakah, by name Uddalaka. f Ha, once. Arutji^, the 

son of Aru^a. dvetaketum, to ^vetaketu. Putram, son. 
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UvAcha, said, Svapn^ntam, the end of dream state, i. the state 

called susupti : the nature of deep sleep, h Me, from me. Somya, 

O child, Vij^nlhi, learn thou. fr% Iti, thus. Yatra, at what time ; 

when in deep sleep, qrtw Etat, this : another reading is ayam. 315^; Purusah, 
manjiva. Savapiti, sleeps. ?tr Nima, then, Sata, with the Sat, 

with the Lord Visnu, with the Supreme Self, Somya, O child. Tada, 

then : in that state of deep sleep. Sampannah, gone to, attain to, com- 
panionship. Bhavati, becomes. Svam, the Lord called Sva or the In- 
dependent. Apitah, attained, reaching, entering unconsciously. The 

unconscious merging of an entity into a higher is called apita. Bhavati, 

becomes^ rlOTSt I'asmat, from that, therefore, Enam, him. Svapiti, 

sleeping, Achaksate, they say. The wise say. Svam, 

the Independent Lord, Hi, because, Api-itah attained, reached, 

entered. Bhavati, becomes. 

1 . UddSlaka Aruni said to his son Hiisvetaketu, “ Learn 
from me the true nature of deep sleep (susupti). When a 
man sleeps, then he comes into the presence of the Sat (True 
and Good). He has reached the Independent called Sva. 
Therefore, they say, Svapiti, because he is gone to (his Lord) 
the Independent.” — 439. 

Note,— This verse may be explained as applying to the state called Mukti or Release 
also. Then the word Svapnanta would mean the end of dream or the middle state called 
that of Jivan-Mukti. When a Ji van Mukta becomes fully Miikta, then he in said to have 
reached Sva or his Lord or his Master. In this state, he is in the company of the Sat or 
the True. The state of a Mukta reaching the Lord is called Svapiti. 

Mantra 2. 

(^!>i Riti 

JR U ^ U 

9 Sa, he. i^nYatha, as. iO^R: ^akunib, a kite, falcon, hawk, any bird. 
1^1^ SOtrena, by a thread tied to the thumb of the hunter, by a thread tied to the 
hand of the bird-killer, jpn;: Prabaddhah, tied to. Di^am di^am, 

in every direction. >i(%Rr Patitva. flying, falling. JSPJTV Anyatia, anywhere 
(than the bondage). Ayatanam, rest, release from the string, pface 

of rest. Jgicetn Alabdhva, not finding. Bandhanam, the bondage. 

jEva, even, Upairayate, settles down, rest, Evam, thus. Eva, 

#yen. Khalu, verily. Somya, O child. Tat, that. Manah, mind, 
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jiva the Thinker. Disam disam, every direction. Patitva, fal- 
ling, flying. Anyatra, anywhere. Ayatanani, rest. Al- 

abdhv^, not finding. Pranani, the Lord, the Life Breath, the Sat, the Su- 
preme Self, ipt Eva, even, Upa^rayate, settles down upon, 

Prdija-bandhanani, tied to Prana, the Lord. Hi, because. %r» 55 r Somya, O child. 

Manah, mind, Jiva, the Thinker. Iti, thus. 

2. As a hawk tied by a string (to the finger of the 
hunter,) struggles to release itself, by flying in every direc- 
tion, and not finding release anywhere, settles down (on the 
finger) where it is fastened, exactly in the same manner, 
0 child, is this Thinker, which after flying in every direc- 
tion, and finding no rest anywhere, settles down on Pr^a, 
for indeed, my child, the Thinker is fastened to Breath. — 440. 

Note. —The state of deep sleep is a constantly recurring element in the life of man, 
and its object is to give absolute rest to the Thinker when tired with the experiences of 
the waking and dream state. The state of Mukti is similarly a state of rest from the expe- 
riences of th^e Samsara— but without any return to mundane existence. 


Mantra 3. 




rs_ 






Aiana-pipSse, hunger and thirst, The desire to eat is called 
asnaya. . The is elided as a vedic anomaly. The desire to drink is called 
pipasa. q Me, from me. Somya, 0 child, Vijanihi, learn thou, 

Iti, thus. 2nr Yatra, where when, tjjis Etat, this. 5^; Purusah, man. 

Aiiigisati, hungers, wishes to eat. Nama, a particle. ?rnT! Apah, water, Pratja 
the Lord of waters. ^ Eva, even. ?r5 1 at, then, that. Asitam, eaten 

food. Nayante, carry : the waters which have been drunk, carry. ^ Tat, 

that then, w Yatha, as. utstra; Gonayah, the leader of cows, a cowherd 
A^vanayah, the leader of horses, (aiiva plus naya) a keeper of 
horses. gwfW: Purusanayah, the leader of men, the king or the commander 
of an army, Iti, thus. Evam, thus. 51^ Tat, therefore. A pajj, wa- 
ters, Prana. Achaksate, are called, they call, the wise say. Aga- 

naya, the leader of digested food. Iti, thus. ?rw Tatra, then. Etat, this, 
^uiigam, the bud, the offshoot, from the seed. Utpatitam, brought 

forth, comes out ; an effected object, the body. Somya, O child. 

Vijanihi, learn thou, n Na, not. ^55 Idam, this. Bbavisyati, sh^ll bC. 

•HiUHr AmOlam, without root or cause. 
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3. Learn the truth about hunger and thirst, 0 child. 
When this man desires to eat then the waters (Prana) carry 
the food which has been eaten (i.e., Prana the Lord of waters 
modifies the food into the germ). Therefore Prana is called 
Asanaya, because Prana is the leader of food. Just as a cow- 
herd is called Gonaya, or a keeper of horses is called Asva- 
naya, or a king is called Purusanaya ; — thus the waters are said 
to be the leader of food or Asanaya. Thus as this off-shoot 
(presupposes a root) so this created body. It is verily not 
without its root, 0 child, — 441. 

Note.— The real object why a Jiva eats and drinks is to reproduce another Jiva 
of its kind. 

Having shown in the last verse that the man is under the Lord, in his state of Mukti 
and Deep Sleep ; this verse shows how he is under Him in his waking state also. The 
fact of reproduction is a standing miracle proving the dependence of the Jiva on the Lord. 
He eats and drinks, but who is it that turns the food into blood and bone ; and makes the 
reproduction of species possible ? It is the Lord acting through Prana— the Life Principle. 
The word feuhga used in this and the subsequent mantras is significant. As a 8uhga or an 
offshoot is a mark from which we infer the existence of its cause or root, so tlie body 
of the child presupposes its cause. This body must have an agent, as it is an effect, just 
as an offshoot. 

Mantra 4. 

^fST #r%n: srST: 

11 « u 

Tasya, of that, of this physical body, gj Kva, where, Molani, 

root, cause. Syat, may be, can be. Anyatra, any where else, grsmr 

Annat, than the food (Rudra). iprq Evam, thus, Eva, even, Khalu, 
verily. Soniya, o child. Annena, by food, through food, through 

Rudra. ^un-gena, through the offshoot, the food itself is an effect like 

an offshoot which is an effect of the seed. Apomulam, the waters 

or the prana as the cause or root. Anvichchha, search thou, seek thou, 

gift; Adbhilj, with the water, with Prana. Somya, o child. ^uiigena, 

as an offshoot, from which to infer the existence of the root or cause. 
Tejornfilam, the root of heat, Anvichchha, search thou. Tejasa, 

with the tejas. litsg Ssmya, o child, ^uhgena, as an offshoot. 

SanmOlam, the Lord Sat as her cause. Anvichchha, seek thou, ' 
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SanmfllaJ), the Lord Sat as the cause. Somya, O child, fijT: ImAl), these. 

Sarvalj, all. qatr: Pi ajah the creatures, Sadayatanalj, having the 

Sat as their resting place. Sat-pratisthah, having Sat as their 

foundation. 

4. And wliere could the root of body be except in 
Food (Rudra) ? And in the same manner, my child, tajring 
the Food (Rudra) as an offshoot (effect) seek to find its root 
(cause) the Water (Prana). Taking Water (Prana) as an 
offshoot (effect), seek it’s cause the Fire (Laksmi). Ta- 
king the Fire (Laksmi) as an offshoot (effect) seek her 
cause the Good (Lord Visnu). All these creatures have 
their root in the Good, have their dwelling place in the Good, 
and (even after Mukti) they rest in the Good. — 442. 

Note.— The body being an effect we have to find its cause. That cause we find to 
be Food (Rudra). But Food itself is an effect, wc have to find its cause, which we ascer- 
tain to be the Waters (Pr^na). Prom Water we infer Fire, from Fire the Good. Thus the 
living man is also under the Lord and dependent upon Him. 

Mantra 5. 

riw gWIR ?l%3r ^|vg 

» V(, H 

jpr Atlia Yatra, now, when, ipril Etat, this. 3;^: Purusa, man. 

Pipasati, wishes to drink, becomes thirsty. HPI Nama, a mere particle. 

Tejah, the fire (Laksmi). fg Eva, even. ^ Tat, that. 'fffR. Pitam, water 
which has been drunk. Nayaie, leads, carry. Tat, that. Yatha, 

as, itnira: Gonayah, cow leader. Asvanayah, the horse leader. 

Purusanayab, the man-leader, fit It>. thus, Evam, even thus. Tat, 
that. Tejah, the fire (Laksmi.) Acliaste, is said, is called, 

Udanya, water leader. Iti, thus. ?nT Tatra, then. Etat, this, tjt 

Eva, even. ^ungam, offshoot. Utpatitam, produced: effected. 

tr»?T Somya, O chid. fgsiT^rif Vijanihi, know, learn. Na, not. Idam, 

this. Aniulam, without cause, without root. Bhavisyati, can be, 

will be Iti, thus. 

5. When a man desires to drink then the fire (Lak- 
■ smi) carries the water which has been drunk (and converts 
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it into the germs), therefore fire is called Udanya, because 
fire is the Leader’ of Water. Just as a cow-heard is called 
Gonaya, or a keeper of horses is called Asvanaya, or a king 
is called Purusanaya, thus the fire is called Udanya. Thus 
as the offshoot presupposes a root, so this created body. It 
is not without its root, 0 child. — 413. 

Note. —Here the inferential chain starts with a step higher, with water (Prana). 






JMantra 6. 

STilT; ?Itg^ST ?raT g *31 

*H: srr% srrar^Rifeka: i ii 


^ Tasya, of that, Kva, where. Molam, root. Syat, can 

be. Anyatra, any wliere else. Adbliyah, than the water, 

Adbhih, from water. vS( luya, O cliild. Sungena, as an offshoot, 

fejoniQlam, the fire as root, as cause. Anvichchha, seek thou, 

%lRn’ 1 ejasa, with the hie. Somya, O child, igjrf Suhgena, as an offshoot. 

SanniQlam, the Lord Sat as her cause, Anvichchha, seek thou, 

SanmQlati, the Lord Sat as the cause, Somya, O child. 

these. Sarvab all. Praja^ tue creatures, vSadayatauais. 

having the Sat as their resting place, their refuge. Sat-pratisthah, 

Sat as their foundation. Yatha as. g Tu, but. Khalu verily. 

Somya, O child, fqi: Imah, these, Tisrah, three, Devat^h, 

divinities: Fire Water and Earth—Laksmi PrAna, and Rudra. Purusam, 

man. qfcq Prapya, having readied, Trivrit, three fold, Trivrit 

tripartite, Eka-Eka, each one, every one. Bliavati, becomes, gq 

Tat, that, Uktam, has been said. Purasiat, before (in mantra VI- 

4‘*7*) ^ Eva, even, qqfq Bhavati, becomes, Asya, of this, Somya, 

O child. Parusasya, of the four-faced Brahma, of the Man, Paradigma- 

tic Man. q€|q: Prayatah, on getting Mukii from the cosmic Governorship, qr^ 
Vak, speech, (fire, Uma). qqRr Manasi in the mind, in Rudra, Sam- 

padyate, merges her body, qq; Mana];i, mind (Rudra). qr^ Pt^ne, in the 
chief Vayu (in Christ), irnu* Praijah, the chief Vayu. q3f% Tejasi, fire LaksmI, 
in the Holy Ghost, Pejah, the fire Laksmi. Parasam, in the 

Supreme. ^[qqTOq Devatayam, in the God. 
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6. And where could its root be except in (the God of) 
water. With water, O’ child, as an offshoot, seek after his 
cause namely fire (Laksmi). As fire is an offshoot, seek 
after its cause namely the Good. All these creatures, 0 
child, have the Good as their cause, the Good as their sup- 
port, the Good as their stay. 

And how these three Devatas, (Fire, Water, Earth) 0 
child, when they reach man, become each of them tripartite, 
has been said before. When the man gets mukti the (God- 
dess of) Speech (Uma) is merged in (the God of) mind 
(Rudra), the mind in (the God of) Breath, the Breath in (the 
Goddess) of fire, (the Goddess of) fire in the Highest God. 
—444. 


Note.— This shows that not only men, but gods also are under the control of the 
Supremo. The order of cosmic dissolution shows how each god merges into one higher 
than himself in the scale of gradation. 


Mantra 7. 


w n vs I) 


II ^ II 

g Sa, that, the God called sa the Essence (Sara), YaJj, the God called 
Yah (Yama) the controller, qq*: Esah, this, the highest God Visnu desired of all 
(Ishta). ^fii pTT Anima 'apprehended by subtle itellect. Aitad- 

atmyam, this controller, as controller., the universe is controlled by this Lord., 
therefore it is called Aitadatmyam. Idam, this, Sarvam, all, the 

whole universe, H^ Tat. all-pervading, Satyam, the true, the supreme 

bliss, the Good. ^ Sa, the destroyer, the full. (^rr^ = ^) ismi Atma, the 
full, the perfect, Aiat, not that. ?^« Tvam, thou. ifRr Asi, arc. 

^vetaketo, O ^vetaketu. thus. BhOyah, again, Eva, even, 

qr Ma. to me Bliagavan 0 Sir. Vijhapayatu, inform, instruct, 

^ Iti, thus. ^ Tatha, be it so. Semya, O child. ^ hi, thus. ^ Ha, 

indeed. Uvacha, said. 

(That highest God is) the Essence and Ruler (of all), 
the desired (of all) and known only through the subtlest 
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intellect. All tliis universe is controlled by Him, He per- 
vades it all, and is the Good. He is the destroyer of all 
and full of perfect qualities. Thou 0 ti^vetaketu art not 
that God (why then this conceit). 

“ Please sir, instruct me still more” said the son. “ Be 
it so, my child,” replied the father. — 445. 

Note,— The explanatiou of Madhva is totally different from that of Sankara. Even 
the ordinary words like ^ ^ have been given meanings not found anywhere else. The 
word ^ is taken to mean or essence or Best ; 3 ^ as a short of yama, means the Ruler, the 

Restrainer or the wusdom from ^ to desire, the desired one &c. The famous 

mahavakya ^ ^ is analysed as ^ 11 Madhva is 

not responsible for this text torturing. Long before him, the Bhagavatas had attained 
this feat. The Sama Sariihita has given this metrical paraphrase : — 

5TR?5rRi; ‘ ^r” srt^ ?rRr^ ‘V’ i 

^ g ii 

For its translation see Madhva’s Commentary last page of this Sixth Book. 

MADHYA’S COMMENTARY. 

In the previous chapters it was shoyvn, that the Jiva and the Lord are absolutely 
different, by describing the Great Glory of the Lord and His omnipotence, in creating, 
without the help of any body, the mighty beings called Fire, ^Yater, and Food. In the 
present chapter, the same fact is illustrated by instances taken from the experience of 
man. In his waking state, man is proud of is freedom and independence ; but in dreamless 
sleep, he is prefectly helpless ; and that stiG.o describes the dependence of man on the 
Lord. Therefore, Uddalaka describes the state called deep sleep. The word Svapnanta is 
used in the text. It is an ambiguous word, and is not to be confounded with the word 
Svapna. Svapna means dream ; in the dream state the Soul doos not enter into the Lord. 
It is in the Svapnanta state alone that the Jiva enters into the Lord. The Commentator, 
therefore, explains this word 

The word Svapnanta means the anta or end of Svapna or dream. 

That state, where the condition of dream ends, and tire state of deep 
sleep begins, is called Svapnanta, it is thus the name for Susnpti or the 

state of dreamless sleep. 

The Commentator next explains the word Svapiti 

The word Svapiti means ‘entering or reaching the Lord.’ The 
Lord Vishnu, God of all gods, is called Sva, because He is absolutely 
self-contained and independent of everything else. Since in the state of 
dreamless sleep, the Jiva reaches this sva, he is called Svapiti. The word 
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Apiti means ‘reaching.’ The Jiva called Manas, (Thinker) reaches the. 
Lord in this state only ; for so long as he is not free and does m)t get 
Mukti, the transmigrating Jiva enters the Lord only in the state of deep 
sleep. The transmigrating Jiva is called Manas, because it always works 
through the mind, (and not through the higher faculty of intuition or 
Buddhi). 

Similarly the Lord is called Prana, because He gives life to all. The Commentator 
next explains the word Suhga 

The word ^ufiga means ‘the bud,’ ‘ the offshoot,’ while the word 
Mula means ‘the root;’ which is, in this case, the Lord Ilari Himself. He 
is also the root of the Universe, in the sense, that He is the efficient cause 
of the world ; and not its material cause. 

The word Mula or root can apply both to the material cause and the eflScient cause. 
As in the case of pot and clay, we can say that the clay is the cause of the pot, in the 
sense that it is modified into the pot. The Lord is not such a cause. Or as the father 
is Mula or root of tlie son. He is not the material cause of the Jiva or the soul of the son, 
but he is the occasion or nimitta cause of the birth of the Jiva. But so far as the body 
of the son is concerned, he is the material cause also ; because the germ of the father 
is the root from which the body of the son grows. Therefore the Commentator says : — 

He is the Mula or cause of the world also, in the sense of being its 
efficient cause, aud not its material cause ; since He undergoes no modi- 
fication. As the Jiva of the seed is the cause of the offshoot, without 
undergoing any modification ; or as the Jiva of the father is the cause of 
the body of his son (so is the Lord the cause of the world). As the body 
of the Jiva of the seed (namely the seed itself in the case of a tree) 
and the body of the father (namely the sperm cell of the father which is 
the cause of the body of the son) are the material cause of the tree and 
of the body of the infant ; because the seed and the sperm themselves 
modify into the tree and the body; not so the Lord. He is the Mula or 
root in the first sense of the word, but never in that of the second. Thus 

the Lord Hari, though a Mula or root, is never a modification. 

The world is not a modification of the Lord. He is just like a father who procreates 
a son. 

The word mula does not invariably mean the material cause of a thing. It is not res- 
tricted to that meaning. It denotes a cause in general : whether efficient or material. 
ThereforeJ the soul of the seed (bija-jiva) is said also to be the mula or root of the tree ; 
where mula could not but mean the efficient cause of the tree ; for the jiva of the tree 
is certainly not the material cause of the tree. Moreover you cannot say that the God 
is the material cause of the world, as the clay is the material cause of the pot : for the 
strict Advaita theory does not say that the God is the material cause in this way. For 
according to your theory the Pure Brahman cannot be the material cause of anything. Nor 
is the illustration in the text in favour of your theory of Brahman limited by may4 to be 
the material cause of the world. For we do not find any mention of mayd in this illustra- 
tion. It says : as from an offshoot the root is inferred, so from body as an offshoot or effect 
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infer the root namely food, from food as an offshoot or effect infer the root water, from 
water as an effect infer its root Fire, from Fire an effect infer its root the Good. If any 
thing, this passage may countenance pantheism, where everytliing is Brahman, but not 
your theory of MayA. Your May^ also introduces an element of duality in Pure Brahman. 
Moreover Maya, according to you, is sutTicient to create the world, why assume a Brah- 
man. To assume two material causes of the world — Pure Brahman and M^y^, is super- 
fluous. Nor is there any text of the sacred scriptures to this effect. 

If you say the creation is an illusion, like that of a snake in a rope, that is also wrong. 
No one ever says that the rope is the material cause (upadAiia kdrana) of the snake, it is an 
abuse of language to say so. liope is the adhisthdna cause of the snake and not its upadana 
cause. The repeated exhortation of the text search out the root,” “ search out the 
root” would be irreleveiit in the case of illusion theory. It would bo inapi)ropriate to 
say : “ as from an offshoot, the root is inferred, so from a snake find out its root the rope.” 
It would be simply absurd. The illustration of the sruti text does not support the illu- 
sion theory, and cannot be made to do so by any rules of interpretation. 

An objector may further say the context shows that the material cause is meant 
here; for it says “food is an offshoot, find out its cause ; which is water ; water is an 
offshoot, find out its cause, which is fire ; fire is an offshoot, find out its cause, which is 
the Lord called the Good.” Now water is the material cause of food, fire is the material 
cause of water ; tlierefore, the Lord called the Good must also bo the material cause of 
fire ; otherwise there would be break in the continuity sontonce. To this we reply that 
the word food, water, fire refer to Devatas, and even here also, the material cause is not 
meant, but the efficient cause only. Therefore the Commentator says :~ 

Because they are the first creation, the fire means Laksmi, the 
water means Vayu and so on. For it is thus said in the Brahman(la 
Parana : — ‘‘ Laksmi is the Goddess presiding over fire (tejas), Prana is 
the god presiding over watei* (Apas); Rudra is the deity presiding over 
food (Annam'; therefore, tliese are tlie tliree ancient primary Devatas 
created before anything else.’' 

In Mantra 2 it is said ‘ mind is fastened to breath Pranabandhanam hi somj^a maiiah. 
This has been explained that the transmigrating soul called Manas is rooted in or fasten 
ed to prana or the Lord ; but how do you say so ? The word Manas means mind only, 
and prana means breath ; why do you explain Manas as the transmigrating soul, and 
prana as Lord ? To this the Commentator replies : — 

Tlie scripture soys “when a man sleeps liere, then, 1113^ dear sou he 
becomes united with the Good he is gone to the Absolute (Sva).” This 
shows that the transmigrating soul reaches the Brahman, in the state of 
deep sleep. Premising this, the scripture goes on to say: — ‘‘As a 
bird when tied by a string flies first in every direction and finding no 
rest anywhere, settles down at last on the very place where it is fastened, 
exactly in the same manner, my son, tliat mind (the Jiva) after flying in 
every direction, and finding no rest anywhere, settles down on breath; 
for indeed my son, mind is fastened to breath.” This illustration sliows 
that Manas cannot but iiiean here the transmigrating soul, wliich is like 
the kite tied by a string, while Prana corresponds to the man that holds 
the string and therefoie the word Prana must- mean here the Lord, whq 
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holds the string to which tlie Jiva is fastened. The final passage shows ’ 
the same. It says “ Yes, all these creatures, my son, having their root 
in the Good, they dwell in the Good, they rest in tlie Good.” 

In the concluding passage tlie word Sat denotes the Lord and the Word Praja means 
the Jivas. So in the opening passage the word Manas must denote the Jiva and Prana 
denote the Lord. “ Now ’’ — says an objeclor, “ admitted, that owing to the force of the 
word Sat in the concluding passage, we take the word Prana of the initial passage to 
mean the Lord ; but how do you say that the word Praja of the concluding passage means 
the Jivas. It may mean all the animate and inanimate creation.” To this the Commen- 
tator answers : — 

The word Praja is a well known term applicable to sentient, consci- 
ous beings only ; and never to beings which are not seli conscious. As 
we find in the following passage The king gets good or bad fortune 
according as his subjects (praja) are happy or miserable.” (Thus the 
word praja cannot refer to inanimate objects which are incapable of 
enjoying pleasure or pain). 

Now the Commentator quotes on authority showing that the Devatas Laksmi, &c., 
mentioned in Mantra 6 are to be meditated upon : — 

Devatas Laksmi, Ac., should be meditated upon by the person 
desirous of getting Mukti (release) because they are the builders of his 
bodies and their humours. He must also meditate on the adorable Lord, 
the Highest Person, as the Uule'r of these Devatas. Therefore the 
Mantra G teaches meditation on these Devatrs. In fact in Mantra VI. 

4. 7 the tripartite has been taught in order to teach meditation on these 
deities. 

The physical elements fire, <fec,, being inert are incapable of creating bodies or their 
humours., So their meditation is not taught, and they are not to be taken in this passage 
YL 4. 7, &c. 

t ^ In the passage “ when a man dies his speech merges in the mind, his mind in breath, 
the breath in fire, the fire in the highest being ; ” the words speech, mind, breath, <&c., 
do not denote material organs of speech, mind, Sic. For the passage teaches that they 
’ merge in the Highest Devata, (Parasyam Devatayam) so these words speech, mind, c£c., 
must also be Devatas, though of lower grades. That they mean Devatas, we find in the 
Vedanta Sutras also. As in tlie following (Vedanta Shtras IV. 2, 103). 

“ (In this Pada are treated ho'w the gods obtain release and how they depart from 
the body. 

“ Speech (is withdrawn) into mindy on account of this being seen (observed) and from 
the Word.. (Vedanta Sutra. IV. 2. 1.) 

Note. -Uma, presiding over speech, is withdrawm into Kudra presiding over mind ; 
and the Sruti (Word) runs thus: “He understands those round him until his speech is 
not withdrawn into Mind.” (Oh, VI. 15. 1.) It is said in the Skarida : “By the wise, 
Uma indeed is called Speech and Rudra is called Mind ; and he who knows this couple, 
is not deprived of the blessing of wedlock .” 

“ That Manas (Mind) enters into Pranay from the subsequent (passage) (Vedanta S^tra 
^ IV. 2.4). 
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He (Prana) enters into the Supreme Lord (the omniscient Lord) as seen from the state- 
mentSf &c.j (as to Prana* >) going to him, (Vedanta Sutr'a IV. 2, 4). 

These aphorisims show that B^darayana has also taken these words speech, mind 
&c., to mean Devatas. The Commentator now quotes an authority to prove this : — 

It is thus written in the Sat Tattva : — In Mukti, Uma called speech 
enters into (that is, merges her body in) Rudra, the presiding deity of 
mind and called mind ; while ^iva himself enters into Vayu, and Vdyu 
enters into Fire, which denotes the Goddess S^ri. That Goddess taking 
Vayu with her, enters into the Lord Visnu, the Highest of the High. 

The merging of Um& into Rudra means that she loses herself in the body of Rudra, and 
all her activities are thenceforth performed through Rudra body. Rudra in his turn merges 
into Vayu, or as the Sruti says that Manas enters into Prana. Here says an objector, “it 
is not proper to say that Vayu merges into Sri, for the Venddnta Sutras say that Vayu 
merges into the Supreme at once.” To this the Commentator answers : — 

Vayu certainly reaches the Lord (Janardana) directly, the Goddess 
^ri is merely a doorway for Prima to enter the Lord. At the time of death 
and Mukti all spirits enter first into speech. 

In fact the phrase Vayu merges into the Sri means that he reaches Sri ; and does not 
mean that he drops his body and enters into the body of Sriy as was the case with lower 
Devatas. He loses his body, if lie loses it at all, only when he enters into the Supreme 
Self. Vayu has two aspects (1) Brahma the Four-faced (2) Prana,— Prana loses his body 
when he enters into t.ri, not so however Brahma. 

Mantra 7 of this Khan ila introduces for the first time the famous saying Tat Tvam 
Asi which is generally translated as ‘Thou art that.’ This is one of the logoi or Mahavak- 
yas of Vedanta. This verse is thus translated according to thnkara “ Now that which 
is that subtile essence (the root of all), in it all that exists has its self. It is the True. It 
is the Self, and thou, O .‘.vetakelu, art it.” tiankara explains it thus “He who is 
called Sat, i. c., the subtle, the root of the universe. This Universe is called Aitadatrayam 
meaning “ having this sat for its self,” i. t>., everything in this Universe has its self in this 
self alone. There is no other transmigrating self. The word Atma when used without 
any qualifying terms, denotes this Supreme Self, and that Supreme Self Thou Art 
0 Svetaketu.” 

This explanation of Sankara proceeds upon a misapprehension of the sVuti. 

The Mantra is this Sa ya eso’ nimaitadatmyam idam Sarvam tat satyam sa atma tat 
tvam asi. 

The word Sa and Ya, &c., pruna facie look as if they were pronouns but they are 
really substantives. Ya is a substantive derived from the root Yam to control. Tho 
controller is called Ya. The word Sa is derived from Sara the essence. Therefore Ya 
and Sa mean the controller and the essence. The word anima means that which is known 
through subtle intellect or knowledge. It is a compound of two words Anu meaning 
subtle and Ma meaning to know. The word Aitadatymara is a compound of etad and 
atman with Taddhia affix. Etad means that, namely the Lord. Atma means the Governor. 
That which has the Lord Visriu as its Governor and is ruled by Him is called aitaddtm- 
yam. The word esa means that which is desired (Is^) that which is worshipped by all. 
Therefore the Commentator says 

Vi§nu is called Ya because he controls (Niyamana) all ; He is 
called sa, because he is the essence of all (Sara) he is called anima 
because he is known through subtle intellect. The universe is called 
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Aitadatmyau because it is controlled by that Lord. He is called Tat 
because He is all-pervading. He is called Satyain because He is the 
highest bliss. He is called Atma because He has all qualities in their 
perfection. 

The pliarse Sa atma tat tvam asi is to be analysed as (1) Sa (2) Atma (3) Atat (4) Tvam 
(5) Asi ; and not as (1) Sa (2) Atma (3) Tat (4) Tvam (5) Asi. It means “ thou art not that 
and not “ thou art that.” Therefore the Commentator says ; — 

In reality verily thou art not that (God) 0 Svetaketu, so be thou not 
conceited and proud. The Asiiras became conceited, thinking in their 
heart ‘‘ I am Brahman”; they say “ the world is false, I am a perfect being 
I am almighty,” they say “ there is no Lord of the universe, there is no firm 
foundation for it.” They further maintain that all the Vedas teach that 
consciousness is one alone. They are given to false reasoning, and cannot 
brook to hear the ghny of the Lord Hari. Without knowing the real 
truth about scriptures, they say that the Vedas teach unity and monism. 
They go to the utter darkness these blasphemers of the vSupreme Self. Do 
not follo\y their doctrines, do not think thou art one with Visnu. When 
thou shalt not entertain the notion of being one with Visnu, thou shalt 
never be conceited and proud. Verily all creation is founded in Him, 
and all must be devoted to Him, as devotion to Him leads to Release. 
Since of all the creatures He is the Root, how can they bo identical with 
Him — (the ellect is difTereJit from the cause). 


Ninth Khanda. 

Mantra i. 

It % II 

Yatha as. Somya, O child. ^ Madhu, the honey, Madhu- 

""kritah, the honey bees. Nististhanti, collect, make. ^RlFTHT^Nanatyaya- 

n^m, of different kinds, of different descriptions, of distant places, 
Vriksanam, of trees, Rasan, of juices, Samavaharam, collection, 

Ekatam, in one place, mixture, Rasam, juice. Gamayanti, 

make, or, cause to be made, 

. 1. As the bees, my child, make honey by collecting 
ibhe juice of difPerent trees and bring together and mix them 
in one place. — 446. 


6 
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Mantra" 2, 

s^^rg^^TTf ^ 

si^: ^ ?r ^ IM u 

% Te, they, insentient juices. Yatha, as. ^ Tatra, there, in the state 
of mixture. ^ Na, not. Vivekam, discrimination (as to their being really 

separate from eacli other). 5rvT% Labhante, know, attain, get, Amusya, 

of that, of the mango or the jack fruit. Aham, I. Vriksasya, of the 

tree. Rasah, ju'ce. Asmi, I am. ^gs2| Amusya, of that (tree), 

Aham I. Vriksasya, of the tree. Rasah, juice. Asmi, I am. 

fit Iti, thus. Evam, so. Eva, even. Khalu, verily, 

Somya, O child, fm: Irnal^, these. Sarvah, all. creatures, jivas. 

Sati, in the Supreme Lord, Sam pa dy a, being mixed with. Na, 

not. f% 5 : Viduh, know. Sati, in the Supi erne. Sampadyamahe, 

we have been m*xed. Iti, thus. 

2 . And as these jnices have no discrimination, so 
that they might say, “ 1 am the jnice of this tree, I am the 
juice of that tree,” in the same manner, my child, all these 
creatures, when they get mixed in the Sat, do not know that 
they have got mixed in the Sat. — 447. 

Mantra 3. 

n ft WT fesfT ^ 1 # 5T TOft ^ ^ 

% Te, they, ff Iha, in this world, sqm: Vyaghrah, tiger. stT Va, or. 
Siihhah, a lion. ^ Va, or. Vrikalj, a won'. ^ Va, or. Varahali, a boar. 
Wr Va, or. Kitah, a worm. ^ Va, or. Faiangab, an insect. ^ Va, or. 

TO ; Dam^ah, gnat. ^ Va, or. to^: Maiiakah, mosquito. Va, or. jjh Yat, 
what. Yat, what, Bhavanti, they are, Tat, that, Abha- 

vanti, become. 

3. Whatever these creatures are here, whether a tiger 
or a lion, or a wolf, or a boar, or a worm, or an insect, or a 
gnat, or a mosquito, that they become again and again. — 448. 

Mantra 4- 

rrar ft^ II « II 

n ^ ii 
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Sa, the essence. Yah, the controller, tjq: Esah, the desired. 

AnimS, knrAvn through subtle intellect, Aitad-Atmyam, the con- 
troller of this universe, Idam, this, Sarvam, all. rfH Fat, all-pervad- 

hig. Satyam, the good, Sa, the destroyer, tlie home, Atm^, 

the full. Atat, not that, Tvam, thou. Asi, art. ^vetaketo, 

O Svxtaketu. ^ Iti, thus. Bhuyah, again, Eva, even, in' M a, to me. 

Bhagavan, O Lord. Vijhapayatu, instruct. ^ Iti, thus. 

Tatha, let it be so. ^iq- Somya, O child, ffq Iti, thus. ^ Ha, indeed. 

Uvacha, said. 

4. (That highest God is) the Essence and Ruler of 
all, the desired of all, and known through the sxihtlest in- 
tellect. x\ll this universe is controlled hy Him, He pervades 
it all and is the Good. This God is the destroyer of all and 
full of perfect qualities. Thou 0 ISvetaketu art not that God 
(why then this conceit). 

“ Please Sir, instruct me still more” said the son. “ Be 
it so, my child,” replied the father. — 449. 

MADHVA’.S COMMENTAKY. 

At the cud of the last Khauda Svetaketu saj^s “ Please Sir explain to me further 
Sankara takes this qiK'stion to mean that Svetaketu puts tlio follo^ying question “I a-n 
not quite sure of yliat you say, seeing tliat everyday all creaturt's, during deep sleep, 
reaching Pure Being do not know tliat they have reached the Being; therefore, please 
explain it to me by further illustrations.” This ('xplanation is, wrong. For if it were 
correct, tbon the scripture would not have mentioned “And as these juices have no 
discrimination, so that they might say, 1 am the juice of tliis tree or that.” Nor the 
illustration of river and ocean becomes relevant according to this explanation. Sankara 
says that the illustration of river and ocean is given in answer to the question of the 
son which was to the following effect “ Just as in the world one who is asleep in his 
house rises and goes to another village, knows that he has come aAvay from his own home, 
why should not the creatures, in the same manner, ho conscious of the fact of their having 
come from pure Being? ” Had this been the meaning of the question, theu the scripture 
would have mentioned “ As those rivers when they conic out of the ocean do not know 
that they have come out of the ocean,” but instead of this, it says “as those rivers, when 
they are in the sea do not know, I am this or that river.” In fact, according to Sankara’s 
explanation there is no difference between the first illustration of juice of the flowers 
and the second of the rivers. For in both eases, it comes to the same conclusion. Tho 
Commentator now explains the true meaning of the question of tSvetaketu; — 

The sou asks again “ If there is a Higher Being, within me in this 
body, who is separate from my self, but who regulates my activities, bow 
is it that he is not perceived by me?” This is the question which the 
son asks again. To this the father replies “ though he is not perceived 
by the ujnorant^ yet 0 son, He exists within thee, so do not say there is 
not difference between Him and tbee. Do not think, that because thou 
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dost not perceive Him, as separate in tliy consciousness ; therefore He 
must be thyself. As the juices of various flowers are separate from the 
flowers which are their sources, but through ignorance they do not know 
that source, so the souls do not know their source the Lord Visnu who is 
separate from them.” 

The reasoning is this ; the son says, if there is a Higher Self within me that Self 
must be known to me, if it is distinct from me ; but as it is not so knowm, it must be 
identical with me. For anything that is not known as separate in consciousness, must bo 
identical with it. The answer to this is, that the ignorance of one's source does not 
mean that there is not any such source, or that the source must be identical with it. The 
juice of the honey, brought by the bees from various flowers, become all united in the 
common honey cell and there, they do not know from what f[o^Yer they were brought. 
Therefore, it does not follow that there were no separate flowers, from which each little 
drop of juice came. Similarly, though the souls do not know their origin, it docs not follow 
that there is no such origin. Only the ignorant souls do not know their origin. The wise 
know it. This illustration, further shows that the Jivas, when collected together in the 
Brahman, in deep sleep, do not remember their separate selves from which they were 
brought, the separate flowers of which they are the honey, because they have not develop- 
ed their consciousness to that extent so as to respond to Brahmic vibrations ; but the wise 
having developed their souls, retain their consciousness, when they merge into Brahman. 

Though thus taught by the fatliei-, the sou again asks him “ how 
conscious beings become unconscious in deep sleep.” This is the purport 
of the second repetitiou. 

The second question is based on the following idea. The flowers are unconscious 
beings, so also their juice. There is no Avomler ihat the jniec remains iiiicoiiseioiis when 
brought into the honey cell. But Jivas arc conscious entities. Tii fact, conscious- 
ness is their very essence. Brahman is also the Highest conscious entity. One light 
entering into another light does not lose its luminousity. IJow do then Jivas become 
unconscious, when they enter into the Highest Consciousness. 


Tenth Khanda. 

Mantra i. 



fjff: Imah, these ; well known rivers (river gods) like the Ganges &c. 
Somya, O child ! srj: Nadyah, rivers; the river gods. Purastat, to- 
wards the east. Prachyah, the eastern (rivers like the Ganges,) 

Syandante, run flow, Paschat towards the west. Pratichyah the 

western, (rivers like the Indus &c.) l ab, they. Samudrat, from the 

sea (through the clouds). Samudram, to the sea. Eva, even ; this 
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word is to be joined with the word sa of the Samudra. Api-yanti,- 

enter, into ; reach unconsciously, g- Sa, that ; gfj: Samudralj the sea. ^ 
Eva, even, Bhavaii, is, remains. That sea remains the sea, does not 

become something else by the coming of the rivers into it : does not become a 
river : tliat sea even becomes a sea ; the rivers do not become the sea. ^5 
Tat, they. Jtqj Yatha, as. Tatra, in tliat, in the sea. sf Na, not. 

ViduE, know, Iciam, this. Aham, 1 . Asmi, am. ff^Jti, iti. 

1. These rivers (devatas,) my child, run, the Eastern 
towards the east, the Western towards the west. They rise 
from the sea and go back to the sea. But that sea even 
remains the sea (whether the rivers come out of it or go 
back to it, nor does it become the river). And as those 
river-gods, rvlieii they are in the sea, do not know ‘ I am this 
river ’ ‘ I am that river’ (cannot discriminate the waters 
that formed their body). — 450. 

Mantra 2. 

^ ST^r: ^ 

WT ^ cfT JRRTT ^ 

II R II 

Evam, thus, iff Eva, even Khalu, indeed. Somya, O child. 
^jiT: Imah, these, ^pir: Sarvah, all. sr^r: Prajah, creatin es. Satalj, from the 
Sat, from the Supreme God. aqtinf Agamya, coming, being produced, f Na, 
bbt. Viduh, know, Satalj, from the Sat, the God. Agach- 

hamahe, we have come from; we are produced. ff% Iti, thus, f Te, they. 

lha, here, sfiar: Vyaghralj, a tiger, fr Va, or. r%; Siiiihalj, a lion. fi Va, 
or. ffl: Vrikah, a wolf, ff Va, or. Varahah, a boar, fr Va, or. 

KitaJj, a worm, ft Va, or. 7?^: Catahgah, an insect, ft Va, or. fif: Damsalj, 
a gnat, fr Va, or. Masakalj a mosquito, fr Va, or. Yat, what. 

Bhavanti, they become. Tat, that, Abhavanti, come out. 

2. In . the same manner my child all these crea- 
tures when they have come from the Sat (the good), know 
not that they have come from the Sat. Whatever these crea- 
ture's are here, whether a tiger or a lion or a wolf or a worm 
or an insect or a gnat or a mosquito, that they become again 
, and again. — 451. 
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Mantra 3. 

^ ^ ^ rT^T^ 5 ^ wms 

^ir^rrftr ^ ^ * 3 ;^ ?7t 

W II ^ II 

^ ^5WJ II ^0 


^ Sa, the essence. Yah, the controller, qq’: Esali, the desired, TSTfoi-qf 
Anima, known through subtle intellect. qrTi; Aitad atmvam, the con- 
troller of this universe, Idam, this, Sarvam, all. Fat, alEpervad- 

ing. Satyam, the good. ^ Sa, the destroyer: the home. Atma, the 

full. Atat, not that. c^q^Tvam, thou. Asi, art. ^^vetaketo 

O Svetaketu. hi, thus, Bhuya]^, again, qf Eva, even. Ma, to me, 
Bhagavan, O Lord, Vijhapayatu, instruct. Iti, thus. ^ 

Tathcl, let it be so. Somya, O child, ff^ Iti, thus. 5 Ha, indeed, 

Uvacha, said. 

3. (That highest God is) the Essence and Rider of 
all, the desired of all, and known tlirongli the subtlest in- 
tellect. All this universe is controlled by Him, He ]3ervades 
it all and is the Good. This God is the destroyer of all and 
full of perfect cjualities. Thou 0 l^vetaketu are not that 
God (why then this conceit). 

“ Please sir, instruct me still more ” said the son. 
“ Be it so, my child,” replied the father. — 152. 


MADHYA’S COMMENTARY. 


To this the father replied — 

The father answered him thus As rivers, wlio are conscious Deva- 
tas, when they fall into the sea, cannot discriminate tlieir particular 
waters (which formed their bodies) so tlie creatnres fprajasl do not retain 
their consciousness of lower personalities, when they enter into the Lord, 
the home of all Personalities. 

The river-devatas do not know, when they enter into the .sea, the particular portion 
of the water which constituted their bodies, when they existed separately. So the Jivas, 
when they are collected together in the home of Jivas, the Lord Visriii, do not know their 
lower vehicles, and hence they do not remember their personalities, but their consciounoss 
is never lost. The son again says “ please explain to me further.” t^'ahkara understands 
this question to mean this : -“In the world we have seen that in the Avater the-^^arious 
modificatioiLS, in the shape of ripples, waves, foam, bubbles and the like, rise up and then 

disappear in the water becoming destroyed, while the human egos are not destroyed ever, 
though every day during sleep, at death and at the universal dissolution they are merged 
in their cause, Pure Being. How is that ” ? 
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This explanation of Sankara is not valid, because sea and bubbles are both made' 
up of water ; and sea is the material cause of the bubble ; but in the illustration in the text 
given in the next Khan ila there is no such material cause referred to. On the contrary 
the mention of drinking and rejoicing, shows that the Jiva of the tree is considered as 
separate and distinct from the tree itself. The Commentator therefore explains what is 
the true meaning of this question : — 

Says the son ‘‘ Admitted that there is a higher Being in my body, 
distinct from myself, how may I know that the Jira (myselff is tinder 
the control of that Higlier Self.’’ Thus asked, the father replies again, 
through the illustration of the tree. 


Eleventh Khanda. 

Mantra i. 

qt 

u 

Asya, of this. Soniya, O child, : Manatah, of the large. 

Vrikasasya, of the tree. Yah who. Mule, at the root. 
Abhyahanyat, were to strike, Jivan, living, so long as it is being presided 

over by the Loi d called Jiva or Aiiiruddha. Sraved, would bleed but not 

die. Yah, who. Madhye, in the middle. Abhyahanyat, were 

to strike. Jivan, so long as the Lord jiva presides over it. Sraved, 

would bleed, but not die. Yah, who. ^ Agre, at the top. Abhya- 

hany^t, were to strike. Jivan, so long as the Lord Jiva presides over it 

Sravet, would bleed. ^ Sa, that Esah, this tree ; the jiva of the tree. 

Jivena, by the Lord Jiva (Aniruddha). Atmana, by the God : by 

the supreme self. Anuprabhutah, being pervaded, being presided over. 

Pepiyamanah, constantly drinking in (nourishment). Modam^- 

nah, rejoicing, Tisthati, stands. 

1. If some one were to strike at tlie root of this 
large tree, it would live, so long as the Jiva (the Lord Ani- 
ruddha) presides over it, though it will bleed. If he were 
to strike at its middle, so long as the Jiva (Aniruddha) is 
there, it would live though it would bleed. If one were to 
strike at its top, it would live, so long as the Jiva (Ani- 
. ruddha) is there, though it would bleed, That Jiva of thp 
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' tree is pervaded by the Jiva (Living) Self, (the Lord called 
Jiva Atman) ; and hence the body of the tree stands firm, 
drinking in nourishment, and the jiva of the tree re- 
joices. — 452. 

Mantra 2. 

m: ^ 11 ^ 11 

Asya, of this, of this jiva of tlie tree, Yada, when. Ekam, one. 

Sakham, branch. Jivah, the Supreme God : called the Jiva or Life, 

jahali, forsakes, leaves. ^ Atha, then. Sa, that, Susyati, 

dries up. Dvitiyam, the second braiich :iT^ri^ Jahali, leaves. ^ 

Atha, then, ^a, that, Susyaii, drier, up, withers. Tntiyam, 

the third branch. Jahaii, leaver ^ Atha, tiien. Sa that. 

Susyati, dries up. Sarvam, all, the whole tree. Jahati, leaves. 

Sarvah, all. S’lsyati, dries. Evam, thu^. Eva, even. 

Khalu, certainly. 1^11 Somya, O child, Viddlii, know. Iti, thus 

5 Ha, an expletive, Uvacha, he said. 

2 . (But even when not struck l)y any one, still) when 
the Lord Aniruddha leaves one of its branches, that branch 
withers ; if he leaves a second l)ranch that also withers ; 
if he leaves the third branch, that also withers, if he leaves 
the whole tree, the whole tree withers. In exactly the same 
manner, my child know this. Thus he spoke. — 454. 

Note :~This shows how the jiva is under the control of the Lord, So lonp; as the 
Lord is in the jiva of the tree, the tree may be struck, but still live and will not die. But 
when the Lord leaves the tree, it dies even when not struck by anybody. Thus the jiva 
is under the control of the Lord. 

Mantra 3. 

^ ^ ^ 

II \ II 

H U« 
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Jiv^petam, when left by the Jiva— the Lord : the Supreme Self; 
^ Vava, verily. Kila, indeed. Idam, this, any one in the samsira. 

Mriyate, dies. ^ Na, not Jivah, the Lord, Mriyate, dies. 

Thus man and the God are extremely different. Iti, thus. ^ Sa, the 
essence. Yalx, the controller, q-q’: Esah, the desired. Anima, known 

through subtle intellect, qrfq Aitad Atmyam, the controller of this 

universe. This which has him as its Self or Ruler. The world is aitad- 
atmyam or God-controlled, Idam, this, Sarvam, all. rf^ Tat, all- 

pervading. Satyam, the good; ^ Sa, the destroyer ; the home, 

Atma, the full. Atat, not that, cqq lAam, thou. Asi, art. ^q%ri r 

Svetaketo, O Svetaketu. frW Li, thus, Bhuyah, again, qq Eva, even, 

qr Ma, to me. Bhagavan, O Lord. Vijhapayatu, instruct. 

ff§r Li, thus, qqr Tatha, let it be so. Somya, O Child, Iti, thus, 

f Ha, indeed. Uvacha, said. 

3. This tree indeed withers and dies when the Lord 
called Jiva has left it, bat the Living Lord dies not. (That 
Highest God is) the Essence and Rider of all, the desired of 
all and known onh^ through the subtlest intellect. All this 
universe is controlled by Him, He pervades it all and is the 
Good. This God is the destroyer of all and full of perfect 
qualities. Thou 0 tSvetaketu art not that God (why then 
this conceit). 

“ Pease sir, instruct me still more ” said the son. 

“ Be it so my child,” replied the father. — 155. 

MADHYA’S COMMENTARY. 

Ill tlie tree, there exist the soul of tlie tree and also the Lord Hari the over-soul. 
That the soul of the tree is not identical with liiru or independent is a matter of daily 
observation, for the tree cannot move from its place. The jiva of the tree is therefore in 
a very low stage of evolution, but all hhe same the tree produces beautiful fruits and 
flowers, lb is owing to the Lord, who regulates the functions of the tree, that this is so. 

The Lord Hari is perceived as separate from the soul of the tree, for 
the tree has no independence of its own and is absolutely dependent on 
the Lord. When the Lord (JivaAtma) leaves any portion of the tree, 
that portion dries up, in spite of the jiva of the tree being still in that 
tree. This_di’ymg up shows the want of independence in the tree. Much 
more' so is the case with man. 

As the tree is not independent so also is man, by the very fact that he is constantly 
frustrated in his efforts. That all he desires do not come to take place, it is proved, 
there is some One -within man, who baffles his attempts and frustrates his efforts. 

7 
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The following verse of Maulana Rum shows the same idea : — 


Twelfth Khanda 

Mantra i. 

vFiw fftr ^^^\ ^r wi^ 

ftrar ffif ^ 

wi^ u ^ n 

Nyagi'odlia-plialnm, tiie fruit of ilie Nyr.grridiia tree. ^ffT^ Ata].i, 
from this tree. '?rrp: Atiara, fetch. ff?r Iti, tints. kiani, tliis. VT*Tf: 

Bhagavah, O Sir. Iti, luus. fv#^ Bhiiuliii, break it. fm Id, thus, firsr^ 
Bhiuiiam, broken : it is broken, irn^: Hhagavaii, O Sir. Id, thus, 

Kim, what, Atra, liere. tTSt?if% i'asyasi, diou seesi. fni ki, thus. ?rTIs*i; 
Aiivyah, very small, atoms. Iva, like, f^ir: Imah, these, t^nn Dh;lnah, 
seeds, Bhagavah O Lord. fiH Iti, thus. ?rraT5: Asam, of tlusc. ^ 

Ahga, dear, qgro. kkam, one. Lliindlii, break, hi, thus. f^STT Bhinna, 

broken, vm^: Bhagavah, O Sir. fm hi, thus, Kim, what. 3T3 Atra, 

here. Basyasi seest. fr? hi, thus. ;t iNa, not Kihchana, any 

thing. 

1. “ Bring a fruit of tliat Nyagrodha tree.” “Here 

it is Sir.” ‘ Break it ’ : ‘ It is broken sir,’ “ What dost tliou 
see there ? ” “ These extremely small seeds, sir.” ‘ Break 

one of these, my dear.’ ‘ it is broken sir.’ ‘ AVhat dost 
thou see there ? ’ ‘ Nothing sir.’ — 456. 

Mantra 2 

^ II =t II 

?rw Tam, to him. f Ha, then Uvacha, said. ?jr Yam, what. | Ha, 

an expletive. ^*7 Somya, O child, iffnj, Etam, this. ^sJTWHni^ Animanam, 
the Atomic : the Jiva of the seed, q Na, not. Nibhaiayase, perceivest. 

^^ 1 ^ Etaysa, of this. % Vai, indeed. #Rqr Somya, O child, Esah, this. 

Aijimnah, of the Atomic, Evam, even. >ffT5l. Mahan, the large. 



VI ADHYAYA, XI KHA-NVA, 2, 3. 


425 


N\’agrodhah, Nyagrodha tree. flrSTH Tisthati stands; exists. 
Sradhatsva, believe tliou. Somya, O child, Iti, thus. 

2. The father said, “ My child that Atomic essence 
(Animana) which thon perceivest not, of that very essence, 
this Nyagrodha tree subsists. Believe it so my child.” — 457. 


Mantra 3. 


^ 

rmr U ^ 11 


SCf^J II II 

Sa, the essence, q: Y^ah, the controller. Esah, the desired. 

Aninia, known through subtle intellect. Aitadatmyam, the control- 
ler of this universe. Idam, this, Sarva)n, all. Tat, all-pervading. 

Satyain, the good, u Sa, the destroyer : the home. ?Trr»lT Atma, tlje full, 
93^ Atat', not that. I'vani, thou. Asi, art. ^vetaketo, O 

^vetaketu. fm It', thus. Bhuyah, again, tyf Eva, even, ffr Ma, to me. 
^TTn'Rr Bhagavan, O Lord. NfirTUg Vijnapayatu, instruct, iti, thus. 

Tatha, let it be so. Somya, O child, Iti, thus, f Ha, indeed. 

Uvacha, said. 

3. (That highest God is) the Essence and Ruler of all, 
the desired of all, and known through the subtlest intellect. 
All this universe is controlled by Him, He pervades it all and 
is the Good. The God is the destroyer of all and full of 
perfect qualities. Thou 0 ^vetaketu art not that God (why 
then this conceit). 

“ Please sir, instruct me still more” said the son. “ Be 
it so, my child”, replied the father. — 458. 

MADHVA’S COMMENTARY. 

Sankara introduces this Idiaflna thus The purport of the question, which the son 
is -supposed to have asked, is this “ How does this gross universe, consisting of 
the earth, &c., with Names and Forms duly differentiated, proceed from the extremely sub- 
tle Pure Being, devoid of all Name and Form ? Please explain this to me by means of an 
illustration.” The reply to this is thus interpreted by iSahkara that as from the subtle 
seed,,- by modification, the Alighty Nyagrodha tree grows up ; so from the modification of 
the subtle Supreme Self the whole of this universe has come out. But this is incorrect 
and the explanation is irrelevant, because there is no such idea in any one of the preced- 
ing passages and there would be no desire on the part of the son to put such a question. 
Jdoreover Sat is Pure Being and it is not even subtle, for subtle and gross are relatiye 
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terms, and are not applicable to Pure Being. Moreover, it is said there, from that subtle 
infinitely small (Animaii) this Great Nj^agrodha tree exists. This shows that the Animan 
referred to there cannot mean any subtle substance, like the seed. It refers to something 
which is invisible and not to the seed. In this Khanria the word Animan is never applied 
to the seed and where the smallness of the seed is indicated, the word used is Anu 
along with the word Iva “ almost.” This shows that Animan is not the seed. The Seed 
no doubt, is the material cause of the tree, and if the teacher meant to instruct that 
this material cause was the source, then there was no necessity of breaking the seed, and 
stating that the invisible was the cause. The true quostion wliich the son is supposed to 
have asked is thus set forth by the Commentator 

The son asks • — “ Why is the Supreme Hari not known as within 
one’s self, even when one knows tlie subtle self, namely uiiclerstands his 
own Jiva. Why is not the Lord seen as dwelling within the Jiva.” Thus 
asked Uddalaka replied to his son as in that almost infinitesimal small 
seed, the Jiva of the tree possessing the potentiality of causing the growth 
of that Mighty Nyagrodha tree is not visible, so in the Jiva is not visible 
the Lord Hari.” 

One may look at the seed under the microscope and yet not find the life principle 
or the Jiva of the tree in it. Similarly an ordinary yogin of atheistic tendency, may come 
to know the Jiva, but still fail to find the Lord dwelling in it. The word Animan does 
not apply to the seed, but to the Jiva of the tree. 

Tiiirteenth Khanda. 

Mantra i. 

^ II ? II 

Lavanam, salt, Etat, this, this lump of salt, Udake, in 

the water. Avadhaya, place. Atha, now, then. Ma, to me. jirT- 

Pratah, in the morning, next morning, Upasidathfih, come, approach. 

^ hi, thus. H Sa, he. ^ Ha, verily, Taiha, so. Chakfira, did, 

^Tam, tohim. ^ Ha, verily, Uvdclia, the father said. Yad- 

dosfih, which, last night. Lavanam, salt. Udake, in the water. 

Avadhfih, thou didst, dissolve. ^ Auga, O dear. ^fjTat, that. 

Ahara, bring, fetch. Li, thus. rT?! Tat, that, f Ha. verily, Avam- 

ri^ya, having searched for, looked for, ^ Na, not. Viveda, he could find. 

Yatha, of course. Vilinam, was dissolved. Eva, even. 

1. Put this salt in water and then come to me in -the 
morning. The son did so. The father said to him “ Take 
out the salt which you put in the water last night”. Tho 



VI ADHYAYA, XIII KEAWA, 1, 2. 


427 


son looked for it and did not find it, for it had become dis- 
solved. — 459. 

Mantra 2 , 

_ri_rN fN rs,r^ 


u R [i 


^| 7 |T Yatha, of co.urse, because. Vilinam, dissolved. ^ Eva, even, 

^Sf Anga, O dear. As3^a, of this water. ^^rTTfl Antat, from the front por- 
tion, from the surface. Achama, sip, drink, Iti, thus, Katham, 

how. iti, thus. 5T^TT]rw Lavanam, salt. |ri% Iti, thus, irwr^ Madhyat, from 
the middle. ^TT^TH Achama, sip, taste, Iti, thus. Katham, how. 51^ 

Iti, thus. Lavanam, salt, Iti, thus. ^RTfil Antat, from the bottom : 

or the back or another part. ^= 5 rFT Achama, sip, taste. Iti, thus, 
Katham, how. Iti, thus. Lavanam, salt. ff% Iti, thus, Abhi- 

prasya, throwing away. txTffj Enat, this. ^ Atha, then, m Ma, to me. 

Upasidathah, appear, come, Iti, thus. ^^Tat, that. ^ Ha, verily. 
rT^TT Tatha, so. *qr^r=r Chiakara, he did. ri^ Tat, that, ^a^vat, always. 

Samvartate, exists, subsists. rTT Tam, to him. ^ Ha, verily. 

Uvacha, the father said. ^ Atra, here, Vava, verily, Kila, indeed. 

rfH Tat, that. Somya, O child. ^ Na, not. Nibhalayase, seest 

thou. ^ Atra, t?iiere. Eva, even. Kila, indeed. fi% Iti, thus. 

2. The father said Child, taste it from the surface. 


How does it taste?”. The son replied ''It is saltish”. 
Taste it from the middle, how is it”. The son replied " It is 
saltish”. " Taste it from the bottom, how is it”? The son 


replied "It is saltish”. The father said " Throw it away and 
then come to me”. The son did so. That salt exists for 


ever in the water. Then the father said to him " Here also, 
0 child, yon do not perceive the existing salt, though it is 
there certainly.” — 460. 

Mantra 3. 

W 4i«lRi irtra « X II 

g ^ 1 
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^ Sa, tlie essence. Yah, the controller, irq*: Esab, the desired. 

Anima, known through subtle intellect. Aitad-Atmyam, the controller 

of this universe, Idam, this. Sarvam, all. fat, all-pervading, 

Satyam, the good, g* Sa, the destroyer : the home. Atma tiie full. 

Atat, not that, Tvain, thou. As^, ai t. Svctakelo, O ,^vetaketu. 

Iti, thus, Bhuyah, again. ^ Eva, even. Ma, to me. Bhagavan, 

O Lord. Vijnapayatu, instruct. ^ Iti, thus. Tatha, let it be so. 

Somya, O cliild. Iti, thus. ^ Ha, indeed. Uvacha, said. 

(That highest God is) the Essence and Ruler of all, 
the desired of all, and knoAvn through the subtlest intellect. 
All this universe is controlled by Him, He jjervades it all 
and is the Good. This God is the destroyer of all and full 
of perfect qualities. Thou 0 l^vetaketu art not that God 
(why then this conceit). “ Please Sir, instruct me still more” 
said the son. “ Be it so, my child,’, replied the father — 401. 

MADHYA’S COMMENTARY. 

According to ir.ahkara the question here ask(‘d is “ if the Sat is the root of all that 
exists, why is it not perceived.” But this cannot bo tlie purport of the ([iiestion. For 
according to Advaita theory, the Sat exists in everything, and so can never bo said to bo 
invisible : in fact it is everything. The things like pot, A'C., in that theory are Braliinan, 
and therefore, the question becomes meaningless, for tl)e Sat becomes visible and percep- 
tible in the existence of every olqect. It is existence of the Sat, that gives existence to 
every other object. If it be said, Ho is not visible l)ocaiiso IIc' is very subtle, then there 
is no difference between this and the last Khanda. The Commentator shows wliat is the 
real question put - 

If Hari cannot be perceived in tlie aliove inarnier as separate from 
the Jiva, then how is it that his power f^akti is perceived in every tiling ? 
To this impliefl question of the sou, UdcLilaku reihied again llms “ As 
the salt dissolved in water is not visil)le, (in the from of a ci'ystal) because 
it now pervades the whole water, and looks like water, but evei'y djop of 
water manifests its existence Avheu tasted, so the Lord Visnu permeates 
the very essence of the Jiva, and though remaining separate from it, is 
yet not visible. 

The force of the question is, if the Lord cannot be perceived, Jiow is it that His powers 
are perceived. The general rule is, that a thing whose effects are perceived, is also capable 
of being perceived. The powers of the Lord are seen in nature ; hut how is it that He 
Himself remains unseen. To this question Uddfilaka gives this illustration of the salt 
and water, implying that the Lord cannot be seen by ordinary senses, but is to be perceived 
through devotion and Bhakti. 
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Fouetebnth Kiianda. 

Mantra i. 

. ^ rrarirt- 

5i^ rra stift^sTOfi K^tfT srarnfrarfir- 

:f5Rr fw: II ? II 

21^ Yalba, as. Somya, O. child, Purusam, a person, a rich 

man. Gandbai ebbyah, from the Gandharas. Abbinad- 

dhaksam, with the eyes bandaged, blindfold, Aniya, being brought. 

l am, him. l atab then. Atijane, where there are no human 

beings, desolate desert. Yisrijet, leave him. g* Sa, he. Yatha, as. 

Tatra, there, in the forest or desert, Prah, east, m Va, or. 

Udau, north. Ya, or. Adharaii south. ^ Ya, or. Pratyaii 

west, Ya, or. sr^JTT^fr^ Pradhmavlta, may shout loudly. Abhin- 

addhaksah, blindfold. =?rRr^: Anitah, (I have been) brought. Abhin- 

addhaksali, blindfold. Yisristab^ (I have been) left. 

1. As a person (may be kidnapped and) brought 
from the country of the Gandharas blindfolded, and then 
left ill a place where there are no human beings, cries out 
east and west, north and south, saying: “Ihave been 
brought here blindfolded, I have been left here blind- 
folded.”— 462. 

Mantra 2. 

^ sif^i^ ^ n^iKT tpiT 

^ 

^ arasr ffit ii ii 

J'asya, his. Agatha as. Abhinahanam, the bandage. 

Pramuchya, loosening. STfJlTel Prabi-flyat, may say. EtSm, to that. 

Diflam, direction. n?vini: Gandharah, (is the land) of the Gandharas. 

Etaiii, lo that, f^ian Disam, direction, Vraja, go thou. ^ Iii, thus. 
Sa, he. irriTr^ Grainat, from a village, Gramam, to a village. 

Prichhan, asking (his way). Paijditah, wise, Medhavi, having 

retentive memory, qrquni. Gandharan, to the land of the Ghandharas. (jq 
Eva, even. Upasampadyeta, arrives, sees, reaches, qf^ Evam, thus, 

qq Eva, even, f? lha, here. Acharyavan, having found a Teacher, 
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3:15^*: Purusah, a man. Veda, knows, (his native land, the Lord from whom 
he came), Tasya, his, for him who has obtained the intuitive knowledge, 

Tavat, so long, Eva, even, only. 1 %^;^ Chiram, delay. Yavat, 

as long. Jii Na, no. Vimoksye, freed from the Prarabdha Karmas, 

Atha, then. Sampatsyate, he attains the perfect, hi, thus. 

2 . And as thereupon some (kind-hearted) person 
might loosen his bandage and say “ Go in that direction, 
there is Gandhara, go in that direction.” Thereupon, being 
wise and retentive, he would ask his way from village to 
village, and arrive at last at Gandhara — in the same way 
does a man who finds the Teacher, obtains the knowledge. 
For him there is delay only so long as his prarabdha kannas 
are not exhausted. Then he reaches the perfect. — 463. 

Mantra 3. 

vjir ar 

aai aaafij 11 ^ H 

N II 

Sa, the essence, q: Yah, the controller, Esah, the desired. ?rr 5 f»TT 
Anima, known, through subtle intellect. Aitad-Atniyam, the con- 
troller of this universe. f?*t Idain, this, Sarvam, all. a? t at, all-pet va- 

ding. ^R^a Satyam, the good. Sa, the destroyer: the home. ^rn'TT Atma, 
the full. ?r?r^ Atat, not that, rsra Tvam, thou. Asi, art. i^%at ^ve- 

taketo, O Svetaketu. 51% Iti, thus. Bhfiyah, again. Eva, even. ai 

Ma, to me. Bhagavan, 0 Lord. Vijhapayatu, instruct, ffa Iti, 

thus. ffJJT Tatha, let it be so. Somya, U child. 57% lii| thus. 5 Ha, 

indeed. Uvacha, said. 

3. (That highest God is) the Essence and Ruler of all, 
the desired of all, and known through the subtlest intellect. 
All this universe is controlled by him, he pervades it all 
and is the Good. The God is the destroyer of all and full 
of perfect qualities. Thou 0 l^vetaketu art not that God 
(Avhy then this conceit). 

“ Please sir, instruct me still more” said the son. “ Be 
it so, my child”, replied the father. — 464. 
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MADHYA’S COMMENTARY. 

Sankara introduces this chapter, by explaining the question of the son thus If 
like t#e subtle essence of salt, Pure Being who is the cause of the Universe, is capable of 
being perceived by other means, though it is not perceived by the senses, by the percep- 
tion of which I would have 1113^ end fulfilled and .without the perception Avhereof, I would 
have these ever unfulfilled ; what is the means of perceiving this ?” But this explanation 
is inconsistent with his own theory ; the Pure Being is according to him the substrate on 
which is superimposed the false notion of the world, as the false notion of ‘the snake is 
superimposed on the rope. Sat is thus the reality under every idea, and so there can be no 
method of perceiving it. The true meaning of the question is thus given by the Commen- 
tator. 

The son says “ what method that Visnu may be known, and 
reached by the Jiva, for though he is so intimately connected with the 
Jiva, yet, He is so distinct from it and appears to be far off.’" To this' 
question Uddalaka answers, “ as a blindfold person, tliough not seeing the 
road can find it out and reacli his home wlien another person tells to him 
the direction in which he must go, so through tlie instruction given by the 
teacher, the soul reaches the Lord, though he is separate from him but 
within him. 

Fifteenth Khanda. 

Mantra i. 

rTTq^THlfrT II \ II 

Purusam, a man. Somya, O child. Uta, an expletive. 

Upatapinam, suffering from disease. Jnatayah, his kinsmen. 

Tlfqralr Pari-upasate, assemble round, sit around him. Janasi, dost 

thou know, qrw Mam, me. W’TTW Janasi, dost thou know. Mam, me 

Iti, thus, Tasya, of him, the dying person. Jirff Yavat, so long. Na* 
not. Vak, (the Goddess Unia the diety of) speech. Manasi, in the 
mind, in Rudra the lord of mind. Sampadyate, merges. »pf: Manah 

mind, Rudra. jtt% Prane, in breath, in Prana. STPir: Pranah, Prapah. 

Tejasi, in Light ; in ^1 i. %3i: Tcjah Sri. Parasyam, in highest. 

Devatayam, in God. I'avat, so long. Janati, he knows. 

■' 1, As a man suffering from disease, and surrounded 
by bis kinsmen wbo ask : “ Do you know me, do you 

know me,” (goes on answering) so long as the speech (Uma) 

*3 
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' is not merged in the mind (Rudra), the Mind in Breath 
(Christ), the Breath in the Fire (iSri, the Holy Ghost), and 
the Fire in the Highest God (Vismi) : he knows so long. — 
465. 


Mantra 2. 

qTRt ^ ^TRrf^ n u 

^ Atlia, then. q^TTVada, when, Asya, his. V.1k, speech, Um^ 

qqra Manasi, in the mind, Rudra. Sampadyate, merged. q?r: Manah, 

mind, Rudra. nr^ Pr^ne in the Prana, Breatli, the Christ, srnu: Pr^nah, the 
Breath. Tejasi, in the Light, Sri. %: 5 f; Tejah, the Light, qr^r^ Parasyam, 
in the Highest, Devatayain, in the God. Atha, then, q Na, not. 

3ir«TffP( Jan^ti, he knows. 

2 . But Avlieii his speech is merged in the ]\Iind, the 
Mind in Breath, the Breath in Fire, the Fire in the Highest 
God, then he knows them not. — 466. 


Mantra 3. 


ffk »j!i i3=r »?T 
5Pn II X II 


llw II II 

Sa, the essence. Yah, the controller, Esah, the desired, 

Anima, known through subtle intellect. Aitad-Atmyam, the control- 

ler of this universe. ??n[ Idam, this, Sarvam, all. Tat, all-pervading 
Satyam, the good, Sa, the destroyer ; the home, Atma, the full. 

?RI?[ Atat, not that. Tvatn, thou. Asi, art. ^vetaketo, O 

^vetaketu. Iti, thus. Bhuyab, again, iff Eva, even, iff MS, to me. 

Bhagavan, O Lord. Vijnapayatu, instruct. Li, thus. ffZff 

Tatha, let it be so. ?ffwt Soinya, O child. Li, thus, f Ha, indeed, fffpff 
Uvlcha, said. 

(That highest God is) the Essence and Ruler of all, 
the desired of all, and known through the subtlest intellect. 
All this universe is controlled by him, he pervades it all 
and is the Good. This God is the destroyer of all and full . 
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of perfect qualities. Tliou 0 SVetaketu art not that God' 
(why then this conceit). 

“ Please Sir, instruct me still more” said the son. “ Be 
it so, my child,” replied the father. — 467. 

MADHVA’.S COMMENTARY. 

Sankara introduces this chapter thus : The son asks‘ please explain to me, by 
further illustrations, the method by which one with a Teacher reaches the True Being”. 
According to him, the question supposed to be asked is : — “ By what degrees a man, who has 
been properly instructed in the knowledge of Brahman, obtains the Sat or returns to the 
True. To judge from the text l)oth he who knows the True and he who does not, reach, 
when they die, the Sat, passing from speech to mind and lireath and heat (fire). But whereas 
he who knows, remains in tlie Sat, they who do not know, return again to a new form of 
existence.” Ihit this explanation is wrong. For it was taught before (VI. 8-6) that when 
a man dies the speech enters the mind and so on. Wiiat was the necessity of repeating the 
same teaching again. In fact, this illustration of the entering of the speech into the mind 
and so on, shows that the Jiva is dependent upon another and has no freedom of his own. 
Wdien the Lord gives life to the Jiva, then it knows^and pei'ceives all ; when He withdraws 
that life, it becomes unconscious. The Commentator explains the true purport of the 
question and answers thus : — 

The son asks “ Sir, prove to me liow tlie man is not indepeiK^ent, for 
every one feels that he has fj’eedom of will”. To this the father says 
“the want of free will in man is proved by the fact that he knows only 
so long as the sense Devas help him : and when they depart, he becomes 

perfectly helpless, this proves his dependence and want of freedom.” 

The son says “I have understood how in the tree the Jiva of the tree is dependent 
upon Lord, but man has free will. Prove to me by an illustration, how Jiva in the body of 
man is also dependent upon the Lord, just like the Jiva in tlie tree.” The answer to this 
is given in this Chapter. 


Sixteenth Khanda. 

Mantra i. 

stfir- 

Purusani, a man. Somya, O child. ^ Uta, an expletive. 

Hastagrihitarn, bound by the hand, taken by the hand, hand-cuffed. 
Anayanti, (the police men) bring. Brq^iqfW Apahdrsit, he has rob- 
bed. Taking a tiling in open daylight while others are looking on is 
.apahara. 3^^ Steyam, theft (by concealment). Ak^rsit, committed. 
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•When he denies, the king says, Para^um, an axe, Asmai, for him. 

Tapata, heat ye, f|% Iti, thus. Sah he. Yadi, if. Tasya, of 

that crime, Karta, agent. Bhavati, is. Tatah, by that. ^ Eva, 

Anritam, false. Wr?*7PT5 Atmanam, himself. Kurute, makes. 

Sah, he. Atrit^bhisandhah, false-minded, Anritena, by 

falsehood, Atmanam, self, Antardhaya, having covered, 

Parasum, the axe. Taptam, heated, Pratigrinhati, grasps, takes. 

Sah he. Dahyate, is burnt. ^ Atha, then, Hanyate, is killed. 

1. My child, the king’s officials bring a man hand- 
cuffed, saying “ He has robbed, he has committed a theft.” 
(When he denies, the king says) “ Heat the axe for him.” 
If he is the doer of the crime imputed to him, (by the fact 
of his commission of the offence and its denial) he makes 
his soul a liar. That false-minded one having coA^ered 
his soul with falsehood, grasps the heated axe, he is burnt, 
and then (his guilt being proved) he is killed. — 468. 

iVofe.— Similary tlio miiiistors of Yayu (tlie Chri.st who jiidgetli all) bring tho Advaitin 
the Pretender who attempts to rob God and steal his divinity, saying. “ This man is a 
Pretender to Brahman, a stealer of Brahmanhood.” Tho word atm^ also means “tho 
body.” Covering the atma with truth or falsehood means putting an aura of truth or 
falsehood around his body. The thief by liis crime has robbed himself of his best pro- 
tection, this aura of innocence, and has further degraded himself by his denial. The in- 
nocent accused by his non-commission of the crime has this aura roMnd his body, he 
unconsciously covers his hand with this ])rotectivc aura, and is not burnt though he 
graps the heated iron. The ordeals arc no tests now, for there are no longer judges and 
kings who are masters of occult forces and can regulate this aura. If however there be 
any such judge or king, test by ordeal would again regain its probative value in his 
Court. 

Mantra 2. 

»T W \ H 

Atha, now, but. Yadi, if. rr?q Tas3'a, his. Akarta, the 

non-doer: has not done. Bhavati, is. Tatah, by that, by the fact that 

he is not guilty of the crime, Eva, alone. Satyain, true, the speaker 

of truth. Atmanam, self, Kurute, makes, Sah, he. 

fJrapt?' Satyabhisandhah, true-minded. Satyen.a, by truth. Atma- 

na“‘, “'■’ul, body, Antardliaya, having covered, Parasum, the axe. 

Taptam, heated. gp t y g ; rf ^ Pratigrinhati, grasp.s. g'i Sah, he. h Na, not. 

Dahyate, burnt, Atba, then. Muchyate, released- 
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2. But if he is not the doer of the crime, by that 
alone he makes his soul a speaker of truth. That true-mind- 
ed one covers his soul with truth and grasps the heated axe. 
He is not burnt, but is released. — 469. 


Mantra 3. 





u ^ u " 



ftr^TSTT- 


Jiqrs^j « ^ I 

jet: Sah, he. Yatha, as. Tatra, there, in this trial by ordeal. ^ 
Na, not even. Ad^hyeta, slightly burnt. Aitat, of this. 

At my am, the ruler aitadatmyam — the Ruler of this world, I dam, tliis, 

Sarvam, all. rfs Tat, all-pervading, Satyam, the true, the Good. 

Sail, khe destroy er : The home. Atma, the Full. Atat, not that. 

1^5 'Fvam, thou. Asi, art. ^vetaketo, ^vetaketu. 51^ Iti, thus. 

ffH Fat, that. 5 Ha, verily. Asya, of him, from the teaching of his father. 

This doctrine : the genetive has the force of accusative Vijajhau, he 

knew, Iti, thus, Vijajnau, he knew, Iti, thus. 


3. As tliat innocent man is not burnt even slightly, 
by this ordeal, (so the believers in God). All this universe 
is controlled by Him. He pervades it all and is the Good. 
He is the destroyer of all and full of perfect qualities. Thou 
0 t:5vetaketu art not that (why then this conceit).” Then he 
verily knew this — yea he knew this. — 470. 


MADHVA’S COMMENTARY. 

According to Sankara the question supposed to be asked is : — “ When the method 
of reaching Pur<i Being is the same, for one who is dying and for one who is going to be 
liberated, then how is it that the knowing person, reaching Pure Being, does not return, 
while the ignorant person returns again ? Explain to me the reason of this Sir”. Accor- 
ding to Max Miiller the purport of thcKhanila is this. ** The next question is ; Why does he 
who knows on obtaining the Sat, not return, while he who does not know, though obtain- 
ing the Sat in death, returns ? An illustration is chosen, which is intended to show how 
knowledge produces a material effect. The belief in the efficacy of ordeals must have exis- 
ted at -the time, and appealing to that belief, the teacher says that the man who knows 
himself guilty, is really burnt by the heated iron, while the man who knows himself inno- 
cent, is not. In the same manner the man who knows his Self to be the true Self, on 
approaching after death the true Self, is not repelled and sent back into a new existence, 
■\vhile he who does not know, is sent back into a new round of births and deaths. The 
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man who tells a falsehood about himself, looses his true Self, and is burnt ; the man who 
has a false conception about his Self, loses likewise his true Self, and nob knowing the 
true self, even though approaching it in death, he has to suffer till he acquires some day 
the true knowledge.” 

But this explanation of Sankara is wrong. The true purport is thus explained 

The son asks “ what is the nature of the fault committed by those who 
think themselves identical with the Lord (Abhedajhaniii).'’ To this the 
father replies, since the thief, who steals the property of another is pu- 
nished by the king, how much more must not he be punished who steals 
the very Kingship, (who says I am the King). Similarl}- he who steals 
Brahman is destroyed by Brahman. Tliat Brahman who is tlie Governor 
and King of all is said to be stolen by the person, who hwgetiing the true 
nature of Brahman lays claim to Brahmanship. Such a stealer of Binhman 
is punished by being thrown into blinding darkness wliere he lives for 
ever. 

But if a person says “ I am king,” he is punished 1 )y the oftioers of the king. WOio 
are the officers of Brahman who punish those who lay claim to being one witli Brahman. 
To this the Commentator answers : — 

The Devas called Faults led by tlieir chief Ignorance, bind tlie man 
who steals the divine kingship of Vihnn. Tliey thns sto]) the vain con-* 
celt of such person. Binding liiin, when he dies, they bring him to Visnn. 
There the Devas try him with the help of the Lord (and lie gets his con- 
dign punishment). But when a person who is not a thief of Brahman dies 
and is brought bound by the Devas called Faults, he cries out “ I am not 
Visnn, 1 am not independent, I do not possess perfect qualities, My Lord 
is Hari eternally. He alone is independent and possesses in full the six quali- 
ties.” When he thus vehemently assei ts his dihereuce from Him, as a person 
accused of a crime asserts his innocence on oath, and is ready to undergo 
the ordeal, he thus knowing is not punished. Tlie Fire of the ordeal does 
not burn him, for he enjoys the inner bliss of a free conscience. Then 
the Lord frees such a man from those Faults, makes him His own, and he 
becomes a Member o| the Houseliold of the Tvord. He punishes those who 
had falsely accused him. But he who entertains the false notion that 
he is one with Brahman is thrown, along with the faults, into the dark- 
ness called Andha tamas, whicli is like a great prison-house ;or He causes 
him to be thrown into a deeper hell called the great-blinding-darkness 
(Maha-Andha-Tamas) where there is mutilation of the limbs, or into still 
greater hell if the man is fit for that and is a perverse believer in Abheda. 
This hell is like the punishment of killing (eternal damnation). 

The hells are thus of three sorts, one like mere imprisorimtuit, second where there 
is corporal punishment, and the third and the last where there is capital punislimeat. This 
is^st is the eternal hell of Madhva. 
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Therefore learning from the teacher the glorious perfection of Vis- 
nu, and one’s being separate from Him, let liiin worship the Lord thus, 
&c., by so doing, he undoubtedly gets Release (Mukti). Thus it is in the 
Sama Samhita. 

GENERAL COMMENTARY. 

The words Svam Apito Bliavati have been explained “ he reaches Visnu.” An ob- 
jector says, this is wrong ; tlie word Svam is a Rnilhi word and its conventional meaning is 
‘ one’s own self.’ The plirase ought to be translated “ he merges into his own self.” The 
rule of inter])retatioii is that the conventional meaning of a word prevails over the 
Etymological moaning. The Commentator shows that the word Sva means Visnu in the 
conventional acceptation of that term also. 

Brahmri is called Svayambliu, because lie is born of Visnu called 
Svayam (thus here Svayam popularly means Visnn). Vou cannot say 
that Svayam liere means self and Svayam-Bhu means self-born ; for then 
Brahma would be born of Brahma. But Scriptures nowhere say 
that Brahma is self-born. On the contrary it is said ‘‘ He who in the 
beginning created Brahma ” (f. e., Brahina was created by the Lord). 

But Brahm;i is called Atmabliua also, which also means self-born. The Commentator 
says that this is not so. 

The word Atman means the Lord Visnu ; he who is born of the 
Atman is called Atmabhn. In the following line the word atma clearly 
means Visnu “ Dattam Durvasasam Somain Atmefe Brahma Sambha- 

A 5* 

van. 

The compound word Atmesa-Brahma-Sambhavaii means “born of Visnu, Siva (Isa) 
and BraJima.” But Brahma is called Aja also or birthless. This shows that he is not 
produced by any one, but is self-born. To this the Commentator says that Aja also means 
born of Visnu. 

The Scriptures say that the word (A) ^ means Brahman, he who 
is born of A is called Aja — A-Born. That is Brahma. Thus the word 
Aja also means born of Visnu U 

The text quoted by you shows that ^ means Brahman, and not Vishnu and so Aja 
ought to be translated born of Brahman and not born of Vishnu. To this the Commen- 
tator says 

The word Braliinan is not applied primarily to any one but Visnu. 
And so Braliman is the same as Visnu. Thus tlie word svam is a well- 
known name of Visnu ; therefore vSvamapitobhavati means ‘‘ he reaches 
Visnu.” 

Blit Apita does not mean ‘ reaches.’ it means ‘ becomes identical with.’ For if mere 
reaching was intended, then the word ‘ Itah ’ would liave been enough ; what is the 
force of the preposition Api in Apitah whicli is made of two Avords Api plus Ita. This is, 
however, not a valid objection. For according to Advaita also, the Api is redudant. Do you 
say that the word Apita as a whole denotes becoming identical, or do you say that its 
separate parts denote identity. This is the question that you must answer. To meet this 
objection the Commentator says : — 
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The root Api plus i or Api plus Aya, as Apyaya means entering 
into a thing unconsciously (involuntarily). As we find in the following 
text of ^abda Nirnaya : — 

‘ The involuntary and unconscious entrance is called Apitain i. e. 
when a thing enters into another, without knowing that other or without 
retaining its own consciousness, as the rivers enter into the Sea, or as 
the living creatures enter into Vibiiu at the time of great dissolution 
(Pralaya). 

If it were a fact, that the Jiva gets the condition of Brahman in sleep or in Pralaj'a, 
then it can be conceded that the word Apita rightly means to become identical with. But 
the Jiva never gets the condition of Brahman in those states. 

Moreover the Jiva never gets the condition of Brahman in deep 
sleep or dissolution. For a Jiva when it arises from deep sleep, retains 
the recollection ^ I slept soiindl}".’ Similarly when it attains Mukti, it 
remembers its past, and says 1 was in the misery of the world once 
(Sariisara).” 

This distinctive recollection of the Jiva shows that he never attains the nature 
of Brahman. Brahman has no memory ; all knowledge is ever present in his consciousness. 
There is never any forgetting in Brahman, so there can be no recollection in Brahniam. 
Brahman never says, like the Jiva ‘ I slept very soundly,’ I was once in tlie misery of tlie 
world, now I am free.’ In the Oiiiniscieiit, there cannot exist any such recollection. Hays 
an objector, ‘ but how do you show, that a man released from Sanisara, remembers the 
misery which he suffered in it ? Is there any authority for it ? ’ 

To this the Commentator answers as follows : — 

Brahma on attaining release cried out “ Ahain Vijivain Bliuvanam 
Avy Abhavarn “ 1 had become the Lord of the entire world.” So also 
the text ‘‘ remembring the sorrows that they had suffered from birth up to 
death, the Released ones rejoice exceedingly at getting freedom from 
pain.” Moreover there is no recollection, on awaking from deep sleep, 
that one was Brahman when in sleep. The following text of Scriptures, 
also shows, tliat in the state of deep sleep, there is not identity with 
Brahman; — “Embraced by the Intelligent Self, the soul in deep 
sleep, does not remember anything which is outside or which is inside ” 
(Bri. Up. IV. 3. 7). Moreover Lord Badarayana in his Vedanta Sfitras 
says the same. In I. 3. 42, he says ; “ lie who is in Brahman in deep 
sleep is distinct from it, both in the state of sleep and in departing.” 
(Thus in deep sleep, the Sutra says there is distinction or Bheda between 
the soul and Brahman). 

The whole teaching of Uddalaka to his son ^vetaketu also shows 
that Abheda is nowhere taught. If we analyse the nine illustrations, we 
shall find nowhere any example of Abheda. (1) The first illustration 
says : — ‘ 0 child, all living creatures have Sat for their root, they dwell in 
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the Sat they rest in the Sat.’ (Which shows that Sat is different from the 
creatures). (2) The second illustration also declares that all these creatures 
when they become merged in the Good (Sat), in deep sleep, they know not 
that they are merged in the Good Sat). Tliis also shows that the Satis 
different from tlie creatures, wliicl^ merge in Him and who do not know Him. 
(3) Tlie tliird illustration also says that all the greatures when they have 
come back from the Crood know not that they have come back from the 
Good. This also shows that the Good is different from creatures. (4) The 
fourth illustration also says “pervaded by the living Lord, the Jiva of the 
tree stands firm drinking in its nourishment and rejoicing.’' This also 
shows that the Jiva of the tree that rejoices, is separate from the Living 
Lord who pervades it. (5) The fifth illustration is about the seed. The 
son says these seeds are almost infinitesimal ; the father says break one 
of them. The son says “ it is broken, sir.” The father asks “ what do 
you see there.” The sou replies “ nothing, sir.” Thereupon the father 
says “ my son that Subtle Essence which you do not perceive there, of 
that very Essence i Animan) this great NyagroJha tree exists.” This also 
shows that the Subtle Essence is different from the tree. (Gj The sixth 
illustration also is to the same effect. The father says to the son; 
“ Place this salt in water, and then wait on me in the morning.” The 
son did as he was commanded. The father said to him : “ Bring me 

the salt, wliicli you placed in the water last night.” The son having 

looked for it found it not, for, of course, it was melted. The father said : 

‘ Taste it from the surface of the water, flow is it ?’ The son replied : 

‘ It is salt.’ ‘ Taste it from the middle. How is it ?’ The son replied 
‘it is salt.’ ‘Taste it from the bottom, flow is it ? The son replied 
‘ It is salt.’ The father said : ‘ Throw it away, and then wait on me.’ 

He did so, I)ut ' salt exists for ever. Then the father said : ‘ Here also, 

in this body forsooth, you do not perceive the Good (Sat) my son ; but 
there indeed it is. That God is the Essence and Ruler of all that exists, 
the desired of all and known through the subtlest intellect. He the 
Good controls and pervades all, and is full of all perfection. And thou 
0 ^^vetaketu art not it.” Tliis also shows that salt is different from 
water, and retains its difference when it is not visible. (7) The seventh 
illustration is that of a person being directed to go to -Gandhara, he was 
told to go in a particular direction, it is Gandhara. This also shows that 
Gandhara is different from the person who goes there. (8) The eighth illus- 
tration also does not establish Abheda, for it says “ when the Tejas merges 
in the Highest Gcd, then he knows them not ;” which also shows the differ- 
ence and not identity. (9) last illustration of the thief also does not 

9 
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^establisli ideiitit}^ ; for it sliows tliat tlie heated hatchet is certainly 
different from the hand that clutches it, for if the hatchet and the hand 
were identical, it would not burn the hand of the thief. 

Thus repeatedly, by these nine illustrations, it is taught that by 
not knowing the true distinction between the Self and the Higher Self, 
there results great calamity. The distinction (Bheda) is so subtle and 
so difficult of perception that ordinarily people are liable to overlook 
it. All these nine illustrations are meant to sliow, that one must not see 
identity between ol}jects, on a cursory view of them. There is no illus- 
tration given showing identity. Neither the illustration of the string 
and the kite, nor the illustration of the flowers of different trees and the 
juice, nor that of rivers and the sea, nor that of the Jiva of the tree and 
the Living Lord, nor that of the seed and the Subtle Essence, nor that 
of the salt and the water, nor that of blind-fold man and Gandhara, nor 
that of absolute knowledge and dependent knowledge, nor that of the 
thief and the hatchet, estalilislies identity. 

Moreover, if it he taken that these illiistjations establish identity 
(Abheda), then they would contradict the highest purport of all Serjp- 
tures. For the Lord Sri Kri^na has himself declared, that the highest 
aim of all these Scriptures is to establish the Sux)remacy of Vihuu over 
all, and that all authorities go to prove that assertion. In the Git?i it is 
thus written (XV 16 to 20) : — "‘There are two energies (Purusas) in this 
world, the destructible and the indestructible ; the destructible is all 
beings, the unchanging is called the indestructible. The highest energy 
is verily Another, declared as the Siixjremc Self, He who i)crvading all 
sustaineth the three worlds, the indestructible Lord. Since 1 excel the 
destructible, and am more excellent also than the indestructible, in the 
world and in the Veda I am i)roclaimed the Sui)reme Sijirit. He who 
undeluded knowetli me thus as the Supreme Spirit, he, all-knowing, 
worshippeth Me with his whole being, 0 Blifirata. Thus by Me this 
most secret teaching hath been told, 0 sinless one. This known, he 
hath become illuminated, and hath finished his work, 0 Bharata.” 

Further on, it is again said (V. 29) ‘Having known Me, as the En- 
joyer of sacrifice and of austerity, the mighty liuler of all the worlds, and 
the Lover of all beings, he goeth to Peace.’ Further on it is said (VII. 2) 
‘I will declare to thee this knowledge and wisdom in its completeness, 
which, having known, there is nothing more hei-e needeth to be known.’ 
Further on (VII. 7) ‘There is naught whatsoever higher than I, 0 Dha- 
nanjaya. All this is threaded on Me, as rows of pearls on a string.’ So 
further (IX. 12) ‘ Kingly, Science, Kingly secret, supreme Purifier, this 
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intuitiona], according to rigliteousneas, very easy to perforin, imperish- 
able. Men without faitli in this knowledge, 0 Parantapa, not reaching 
Me, return to the paths of this world of death. By Me all this world is 
pervaded in My uninanifested aspect; all beings have root in Me, I am 
not rooted in them. Nor have Beings root in me ; behold My sovereign 
Yoga ! The support of beings yet not rooted in beings, lily Sejf their effi- 
cient cause.” Further on (,1X. 11) “The foolish disregard Me, when clad 
in human semblance, ignorant of My supreme nature, the Great Loi'd of 
beings. Empty of hope, empty of deeds, empty of wisdom, senseless, 
partaking of the deceitful, brutal and demoniacal nature. Verily the 
Mahatmas 0 Partha, partaking of My divine nature, worship with un- 
wavering mind, having known Me, the imperishable source of beings.” 
Further on (X. 3.) ‘lie who kuoweth Me, unborn beginningless, the great 
Lord of the world, ho, among mortals without delusion, is liberated from 
all sins.” Further on (XIV. 1.) ‘ I will again proclaim that supreme 

Wisdom, of all wisdom the best, which having known, all the sages have 
gone hence to the supreme Perfection. Having taken refuge in this wis- 
dom, and being assimilated to My own Nature, they are not reborn, even 
in the emanation of a universe ; nor are disquieted in the dissolution. My 
womb is the great Eternal ; in that I place the germ ; thence eoraeth the 
birth of all beings, 0 Bharata. In whatsoever wombs, mortals are produc- 
ed, 0 Kauntoya, tlie great Eternal is their womb, I their generating 
father.” 

So far these quotations from Gita do not establish Abheda or 
identity. On the contrary, they show that Mukti or release consists in 
knowing the Lord as separate from one’s self. Further, in another book, 
it is thus written : — “ I, the God of all gods, am reached by them alone, 
who know me as full of all auspicious qualities, and whose faith in me 
is never shaken, but not by others am 1 to be found. The release is easy 
of attainment, as if it vvas already in one’s grasp, to those who constantly 
remember me and have tlieir minds fixed steadily with love and knowledge 
on all the perfection and fullness of my qualities. But those who think 
that my qualities are not full, verily go to darkness. They are not dear 
to me, nor do they love me, but he who knows that I am full of all perfec- 
tion, he necessarily attains pei'fection and reaches me, because I am dear 
to him and he is dear to Me. All authorities, proofs and evidences and 
all arguments and reasonings establish this, that I am the greatest. Any 
reasoning or authority winch is against this, is fallacious and but a semb- 
. la,nce of argument,” 
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Since the knowledge that the Lord is full of all qualities is the means of pleasing 
the Lord, and thereby attaining release, therefore all authority and reasonings must be so 
construed as to establish the Supremacy of the Lord. All scriptures have this great aim 
before them, namely, to produce the knowledge that the Lord is full of all perfection, and 
the know-ledge of the Lord is the key to Mukti. The following texts also show the 
same 

“The Devas worshipped Him as Bliuti (or i)erfect bliss and fulness), 
so they became (blessed and) perfect. Therefore, even now a man who 
sleeps, breathes in and breathes out, making the sound Bhur Bhur (blessed 
perfection, blessed perfection). But tlie Asuras worshipped the Lord as 
Imperfect (abhuti) hence they were defeated.” (Ait. Ar. II. 1. 8. 6-7.) An- 
other verse says “Supreme God is to be worshipped as Bhuma (Full and 
Infinity), for the non-full (Abhuma) cannot give the rewards of action to 
his votaries; therefore, verily this Bhuml (infinity) is pre-eminent among 
all qualities as tlie sncrifico called Ivratu is pre-eminent among all reli- 
gious rites.” So also in the Rig A^eda (1. 176. 4/ “ Throw into deserving 
darkness, 0 Lord ! every one who offers no sacrifice to Thee, who is a 
miserable wretch and liard of heart; he who is not full of Thee ; aiid does 
not acknowledge Thy pre-eniinence. Give to us tlie knowledge of Thy 
supremacy, for the wise alone can got rid of the miseries of this world.” 

Asunvatam, iion-sacrificing one, wiio does not w^orship tlio Lord. Samain, deserving 
equal to his demerit. Jahi, slay, throw" into darkness. Dilnasam, hard of reaching, liard 
of heart, miserable. Yah, w"ho. Na, not. Temayah, full of Thee. Asmabhyam, to us, wdio 
worship thee, Asya, of that greatness of Thine. Vedanam, knowledge. Daddlii, give. 
Suris, the wise. Chit, only. Ohate, gets rid (of the sainsara). 

Similarly in Rig Veda (VllL 3. 4);— “He with liis might enhanced 
by Risis thousand- fold, hath like an ocean spread himself. His majesty 
is praised as true, at solemn rites, his puiver where holy singers rule.” So 
also Rig Veda (X. 90. 3.) : — “So Mighfy is his greatness; yea, greater 

than this is Pnrusa. z\ll creatures are one-fourth of him, three-forths 
eternal life in heaven. 

So also in the ^vet. Up. 111. 8. “ By knowing Him alone one 

crosses over death, there is no otlier path to go upon.” Similarly the 
following verses declare that God is the Highest goal : — creation, susten- 
ance and dissolution, necessity, knowledge and transmigration (ignorance) 
bondage and release are the eight things described in ^astras in order 
to magnify the glory of the Lord and to declare his pre-eminence. 

That is God creates, maintains and destroys the universe. He is the Great Law of 
necessity; He gives knowledge, he withholds knowledge, he is like bondage to the 
sinners and Mukti to the pious. 

To magnify ^bose greatness, and spread whose knowledge among 
mankind, is the sole object of all the Vedas, and the arguments, for by 
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knowing His glory and by nothing else, does the man get release. That 
Lord Hari is the supreme. So also in the Rig Veda (VIIL 3. 8.) “ And 
living men to-day, even as of old, sing fortli tlieir praises to His Majesty.” 

Thus all these texts of the Vedas and Siiiritis declare that the whole 
object and the highest purport of the scriptures consist in glorifying 
the Majesty and of Visnu. So also in the Brahmanda 

Purana : — All texts and arguments, found scattered everywhere in the 
scriptures, are for the object of declaring the greatness and pre-eminence 
of Vit>nu. Tliat is tliei]* chief aiim” 

The Holy Bfidarayana thus says in his Vedanta Sutras, showing thereby that Visnii. 
is the Chief object of all the Sei'iptures (TII. 59.) : — 

The attrihiite of perfectness hehig jyresent with, i. e., modifying every 
other attribute is the most important, as Kratii (is of all the sacrifical 
ads) ; thus Sruti declares; {hence the attribute of perfectness is to he con- 
templated by all). Similarly {IV. 1. 5) : — 

Atman is to he contemplated as Brahman (the perfect) ; for {this) is 
the best, {i. e., to contemplate Him as perfect is the best means of gaining 
His perfect grace). 

Tliese words of Loi'd Badarnyana establisli that God is perfect and 
that by meditating on Visnu as perfect one gets mukti. 

There is no proof liere that the object of the scriptures is to establish 
the non-diilerencc (Abheda) between the Supreme self and the embodied 
self. This wc learn from the fact that tlio word Atat Tvam Asi have 
been repeated nine times over, showing that Thou art not that,” and 
thereby establishing the difference between tlie Jiva and Wvara. More- 
over the Vedanta sfitras also establish this Bheda, as the following five 
aphorisms say (1. 3. 5.) : — On account of the declaration of difference. 

The view of absolute identity cannot be taken; for the text “He who sees the 
Lord worshipped by the gods as different from himself and understands His glory," dec- 
lares the difference (between the soul worshipping and the Lord worshipped). So also 
(I. 1. 21). 

And He is a different one, (also) from the indication of difference. 
So also (I. 2. 3) (On the other liaiid) the vAll-pervading) is not the em- 
bodied soul, as it is quite impossible (to predicate omni-xmesence of Limb 
So also ([. 2. 20) (Nor) is the embodied soul (The Internal Ruler); for 
both speak of the soul as distinct (from the Rnler within). So also 
(11-^3. 28) : — The soul is separate from (not one with, Brahman), from the 
statements in Scripture. 

These and other hphorisrns also show that the Lord Badarayana eveiy- 
where has established the difference of the Jiva from the Lord, 
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But an objector saj^s “ how do you reconcile the theory of Bheda with the following 
^puti of the Hig Yeda. “ The Supreme person is all this.” This Sruti does not mean that 
the Lord is everything. It means this ; — 

The phrase Purnsa Eva Idam Sarvam Yadbhutam Yat Oha Bhavyam 
(Rig Veda X. 90 . 3 .) means “ by the Lord is pervaded everything, that 
exists, whatsoever that exists, whether in the past or present or future.” 
It does not mean that the I^ord is all that exists, for then would arise the 
absurdity that He is a cow or a man, &c. This is a false notion that every- 
thing is the Lord, whtetlier it be a tuft of grass or cake of dung. As the 
phrase “curd ^aktu”, “butter rice,” do not mean that tlie curd is the 
same as the ^5aktu, or the butter is the same as rice ; hnt it means ‘ tlie 
curd pervades Saktu,” and “ butter pervades rice,” and we supply the 
word pervade, though it is not used in the phrase, so in the plirase 
“ Purusa Eva Idam Sarvam ” we supply the word Vyaptam, in order to give 
it a rational meaning ; and therefore we liave explained this as meaning 
“ by Lord is pervaded all this,” and not that “ the Tiord is all this.” For 
the phrase Dadhi — Sahatavah or Ghirtaudanam is not translated as the 
‘ curd is saktu ’ or ‘ the butter is rice,’ but it means ‘ curd mixed witli 
^aktu,’ or rather ‘d^nktu inixe{l with curd,’ and ^ the rice mixed with 
butter.’ On this analogy, the Rig A"eda text should be analysed as, “by 
the Lord is prevaded all this, whether it exists in the present or in the 
future.” 

Therefore, all authorities establisli the pre-eminence of tlie Lord 
and the highest aim of all scriptures is to establish that pre-eminence ; 
consequently, if the scriptures were to establish the identity of the embo- 
died soul with the Lord, tliey would contradict themselves, and would 
make the embodied soul equal to the LoH. 

But how do you show that those who hold that the Jiva and Isvara are one and identi- 
cal, derogate the pre-eminence of the Lord ? Why should it be considered derogatory to 
the Lord, if one says “ I am one with the Lord.” To this the Commenatator replies by 
quoting an authority : — 

Those who think that tliey are Visnu tlie ever-wise and hlissful, 
really think that He is neither wise nor blissful, but full of ignorance and 
pain. For according to them, all knowledge of the embodied Jiva is based 
upon ignorance and pain ; and as the Jiva and the Lord are identical, all 
knowledge of the Lord is also due to ignorance and pain. Thus they 
really have a very low conception of God. Those who thus derogate from 
the glory of the Lord Visnu, have never any happiness. Those who 
believe the God of Gods to be something different from what He really is, 
has committed the highest sin possible, for he is a fhief, who steals the 
very god-head of the Lord, by srtying ‘I arg i^egtic^l vyith GocJ.’ The 
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unskilled in tLe interpretation of the scriptures, not fully understanding 
their true purport, say that the Lord and the Ji va are identical, and that th^ 
Atina is one only. But it is a mere dogmatic assertion of theirs, for they 
have misunderstood the true meaning of the scriptural passages, like ‘‘Aham 
Braliinasmi ” &o. Siudi persons are overpowered b^^lust and wrath, slave 
to their egotism and thief of Brahman, joyless and of immature mind, and 
are always unfortunate. They do jiot know* the right meaning of the 
scriptures, and hence they are, as if, the robbers of scriptures. They 
think that the Jiva and the Lord are witlioiit qualities (Nirguna), and thus 
they see wrongly and do not knoAv tlie riglit qualities of the Lord. Such 
souls have their bodies of darkness (Tanias) and they go into the darkness. 
Because the Lord is different In his essential nature from the Jiva (one 
is finite, the other is infinite), different in kinds (One is Jiva the controlled, 
the other is Is'vara) dilTei-ent according to tlie teachings of the scriptures 
also (for they say two birds oji the same tree Ac.,) and because their objects 
are also different (one is ever conscious, the other is not) therefore how can 
it be true that the Jiva is identical with the Lord ; (for all these reasons 
show tlie incoiigi'uity of holding Jiva and the Lord to be identical, on the 
strength of a single stray text like Aham Brahma Asmi). 

Moreover the Mahabliarta also shows the same : — 

Janamejaya said 0 regenerate one, are there many Puru^as or 
is there only one? AVho, in the universe, is the foinmost of Purusas. 
What, again, is said to be the source of all things. Y(ju are worthy of 
telling jne that.” Vaisampayana said 0 thou support of the race of 
Kuril, the wise do not wish to assort that there is but one purusa in the 
universe- In the same manner, in which the many purir-as are said to 
have one origin in the Supreme Purina, it may be said that this entire 
universe Jias its origin in that one Puiu.sa of a superior attributes’’ 
(Mahablinrata, k^anti Parva, Section Sol. Mok>a Dliarma and also Vana 
parva.) 

Now the ComnuMitator takes up the two well kiiowji phrases ‘‘ Ahaui Brahma Asmi ’’ 
and “ Yo’saii So’haiu Asmi.” The Advaitins explain these sentences as meaning “ 1 am 
Brahman " and “ I am that which is He.” The Commentator shows that the word Aham 
does not moan “1” luit it means the iSupreme, the indestructible. 

Haiu is the name oC the Jiva, because it is liable to destruction 
(Han, to kill, to destroy). He who is not liable to destruction, is called 
Abani, tlie Non-Jiva hence it is the name of Visnu the indestructible. 

.The word Asmi also does not mean ‘lam’ but it is a compound of A not and Smi 
meaning small i. c., He who is not small. Big, Full. 

Smi is the name given to the Jiva, because it is small and because 
it is perfectly measureable (,Sa+Mita—sini well measured). The Lord is 
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called Asmi, because it is not small nor is He measurable. On account of 
His fullness, He is called Asuii ; He is called Brahma, because He is all- 
full. Thus the phrase “ Aham Brahma Asmi” means the Non-des- 
tructible Brahman is the Supreme Immeasurable,” thus the whole phrase is 
an epithet of Vit:>nu, when he is looked upon as dwelling within the Jiva, 
and Brahma here means ‘ full ’ ; being derived from the rooty' ^Brih ' to 
grow,’ ‘ to expand.’ 

The second phrase ( ) i*efers to Visnu, in His cosmolo- 
gical aspect. That (Asau) Lord Visnn, residing in the sun and far awaj^ 
from us is called Asau, meaning “dwelling in Asu or life, dwelling in the 
sun which is life.” Therefore this phrase means ‘‘ He who is in Asu or 
the sun, is called Aliani or the indestructible.” The aspect of the Lord 
Yisuu dwelling in the Jiva is (‘alhal Aham, becanse it is always above 
anything whieh can be discarded (Heya).” Thus it is in the Brahmanda 
Purana. 

Thus tlie above F-ayini;' that tlio Lord in the sim and Lord in tlie Lva are identical 
is refuted. This also ]U’oves lliat He is tlie Most Eiuii\ent I’erson, in tlie universe; and 
and that all authorities Ikia'C as their hi.i;hcst aim to establish the uni(|UO supremacy of the 
Lord. Moreover the ])hrases like Tativam Asi iSire., do not establish tlie identity of tlu' Jiva 
•with the Loi'd. If tliey were to do so, they would eontradlct (he iniiunK'rable texts, whieh 
establish the dilTcrcneo between the l^ord and the Jiva. Tfad it been t he cjist*, tiiai these 
texts establishing diU’erenco were few in number, wo might give t hem a subordinate 
l>osition, and say that the chief object of tlie scriidiires was to maintain the identity of 
the Lord and the Jiva. But as a matter of fact, the so-called Abheda A^akyas are f(‘W in 
number, while those on the otlier side arc overwhelming in tlieir fiavpieney. Consequent- 
ly, in order to give a consistent explanation of the s('ript ures, it is lu'cossary that weshould 
explain these apparcnit identity-texts, in such a way, as not to conilict with the distinction- 
texts. The Commentator, t herefore, qnot(‘s a number of texts, to sliow^ that distinction 
or Bheda is the [ii’iniaiw teaiddng of the Upauisads. Xor can you sa^' that these distinc- 
tion or Bheda Abtkyas apjily only to the phenonumal existence, and not to the highest 
truth i. c., there is apparent Bheda between the Jiva and the Isvara, in the world only ; 
but they are identical in the state of release or Alukti. The author, now quotes texts to 
show that in the state of Mukti also, the Jiva retains his separateness from the Loj-d. 

Thus ill Ch. VHI 3, 4 it is said “ now he wlio gets the grace of tlie 
Lord, liaving risen from out Ids final body, and liaving readied the 
Highest Light, ajipears in Ids true form. Tlds is the self.” 

This shows that in the state of Moksha also, the Jiva retains its own form, separate 
from the Lord. 

In Ch. VHI 12, 3, “ now he who gets tli e grace o£ tlie Lord, liaving 
risen from his final body, and having readied the Highest Liglit, attains 
his true form. He is the highest person. He moves about there eating 
and playing, and rejoicing, be it with women, carriages, or relatives, never 
conscious of persons standing even near to him. 
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This also shows that the state of Mukti is a state of separate individual existence, 
and not of loss of consciousness or identity with the Lord. ‘ Rejoicing with the relatives ' 
means rejoicing with other Mukta Jivas in Heaven, ‘rejoicing with the non-relatives' 
means rejoicing with the Muktas of the past Kalpa. 

Similarly is Oh. VII, 26, 2 “ the Muktas do not see death, nor illness 
nor pain, he who sees this sees everything and obtains everything every- 
where. He can assume many forms, he is one, he becomes three, he 
becomes five, he becomes seven, he becomes nine, &c.” Similarly in Taitta 
11, 2 : — He wlio knows the supreme Brahman as dwelling in the cavity 
of the heart, the highest space, lie enjoys all objects of desire along with 
the Omniscient Brahman.” 

This also shows that the Mukta retains his separateness from Brahman, because be 
enjoys all desires along with Brahman and not becoming Brahman. 

So also in Taitt. HI, 10, 5, it is said ‘‘the Mukta Jiva leaving this 
world reaches the Ananda Maya (the Supreme Lord consisting of bliss) 
after having travelled through tliese regions, eating whatever he likes to eat, 
and taking whatever form he wishes to take sits down singing this hymn.” 

This also shows that the Mukta Jiva reaches the Lord, bnt does not become the Lord. 

So also in Br. Ar. 1, 4, 15 : — “ He who meditates on the Atma alone, 
never gets his Karinas exhausted, and whatever he wants from the Lord 
(Atman) that Ho creates.” (This also shows the difference between the 
Lord and the Mnkhta diva). So also in the liig Veda I, 164, 50. ‘‘By 
means of Sacrifice the Gods accomplish their sacrifice ; these were the 
earliest ordinances. These Mighty Ones attained the height of Heaven, 
there wliere the S.-Klliyas, Gods of old, are dwelling.” 

“The height of heaven” here means Moksa, for the word in the original is N^kam, 
which literally means Non-non-happiness, i. c., supreme happiness. The gods of old called 
Sadhyas are the Mukta Jivas of the past Kalpa. This also shows that the Muktas are not 
absorbed in Brahman, but retain their identity. 

Similarly in Mumlaka III, 1, 3:— “ When the Jiva sees the golden 
coloured Creator and Lord, as the person from whom Brahma comes out, 
then the wise, shaking off virtue and vice and becoming free from Avidya, 
attains the highest similarity.” 

And Katha IV, 15 : — As pure water poured into pure water becomes 
like that, 0 Goutama, so the Atma of the Muni, who knows, becomes like 
that (with Bialmian.) 

The following texts also show that in Moksa the Jivas retain their separate indivi- 
dnality. 

In Mukti, the Jivas though separate from each other are yet related 
to each other in manifold ways, yea even at that very time, when they 
are in the state of Mukti. They are free from all organs of senses made 
of Prakritic matter. They remain in their own-form called the Svariipa 
. Deha {i. e., the only organ which they possess. It is not made of ordinary 
10 
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matter and is the universal sensory). They have no connection with 
Prakriti, these Muktas have no such connection, because they have seen 
the Trutli (Tattva.) 

Does Prakriti bind again a Mukta Jiva in her meshes ? To this the reply is in the 
negative. 

A Jiva once Mukta, does not again draw the attention of Prakriti 
towards him, and as Purusas are many, Prakriti has her scope with 
them, who are not free, and slie leaves the Mukta divas alone, and even 
at the time of creation of a new world system these Muktas do not fall 
into the snare of Prakriti. 8o also in Gita XIV, 2 the Lord sa3’s that 
the Muktas do not come back into the Saihsara, even at the time of a 
new creation, nor are they disturbed at the time, when the dissolution 
sets in ; and that they reach the Lord and attain mmlarity of nature 
with Him. 

This also shows that in Moksa, the Muktas retain their separateness and have 
the same nature as the Lord, but do not become identical with the Lord. 

So also : — “ Where Maya (Prakriti) does not exist, wliat to say of 
other lower things? Where dwell the servants of the Lord Hari honor- 
ed by Devas and Asuras.” All these texts of f^ruti and Smriti declare 
that even the Muktas or Released souls remain separate, in the state of 
Moksa, from the Supreme Lord Visnu. 

Note : — The above text also shows that Asuras also dwell in Iieaven. The Asuras 
therefore do not mean demons, but a separate race of beings. The Commentator now 
shows that Tat tvam asi of this section docs not mean identity, for then, it would contradict 
the whole context. 

The passage begins with the statement that “all these creatures, 
0 child, have the Good as their cause, the Good as their support, and 
the Good as their sta}^” Entering into the Good they do not know 
that they have entered the Good.” “Coining out of the Good they do 
not know that they have come out of the Good.” This also shows, 
that difference is here established between tlie creatures and the Good. 
(Ch. VI. 8, 6). 

Similarly “ these rivers, my child, rise from these seas and go 
back to the sea, but the sea ever remains the sea, and does not become 
the river.” This also shows that the rivers never become the sea, though 
they enter into the sea. The phrase Sa eva samudrah Bhavati means 
that the sea remains even the sea, and does hot become the river, nor 
do the rivers become sea. This also shows that difference is the main 
topic of the scripture. 

Note Rising from the sea * means rising from some natural or artificial lake. The 
word ‘Eva’ in the text VI. 10, 1 shows that the sea alone remains the sea, and not that 
the rivers become the sea. 
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The last illustration of the thief also shows the same. 

If a man were identical with Brahman, whether he knew it or 
not, lie could not be said a thief. No man is said to be a thief of a 
thing whicli belongs to him. Even an ignorant person cannot be called 
a thief of Brahman condition. But if a person is not essentially a Brah- 
man, and assumes falsely, the condition of Brahman, such a person can 
appropriately be called the thief of Brahma condition, for he lias taken up 
that which does not belong to him. Moreover according to Adavaita, 
every man is essentially Brahman, whether he knows it or not. So, if 
a man, who is essentially, Brahman, says ‘‘ I am not Brahman,” he cannot 
be said to have stolen Brahma-hood ; on the contrary, he is like that 
foolish person, who throws away his own birth-right or wealth. As no 
one calls a spendthrift or a squanderer of his own riches to be a thief ; 
why should a man who says ‘ T am not Brahman ’ be called a thief. He 
only is the thief, who takes away the property of another. That man 
is a thief who assumes God-head, the property belonging to God, and 
God alone. Therefore, when the scripture says “ this man has taken 
away something, this man has committed theft ” it means that the man 
not essentially being Brahman, falsely airogates to himself Brahman- 
hood. Tlius this illustration of the thief, also establishes difference. 
The properties of Braliman are freedom from sorrow, full and perfect 
knowledge and joy, perfect independence, Ac. A man who does not 
really experience these states in his consciousness, but asserts that he 
is Brahman, is really a thief and takes up the qualities belonging to the 
Brahman. He who assumes the qualities of another is called a pretender. 
He who takes away the property of another is called a thief. Both these 
words, the pretender and the thief, are used in this illustration. So also 
in the Tattva Viveka it is written he who takes up the attributes and 
the properties of another is called a pretender and a thief. The person 
who thinks he is identical with Brahman is ever destroyed by Brahman.” 

The Advaita says this illustration of tlic thief is intended to show that a man suffers 
according to his belief. If a man firmly believe that he is not guilty, he will not be burnt, 
by the heated axe. But if he has not this firm faith in himself, he will be burnt. Whether 
a man is really a thief or not, he is burnt or not burnt, according to the firmness of his 
conviction. This objection is not valid. The Commentator answers it thus 

This illustration is not given in order to show the greatness of 
faith. For the text says that the burning or not burning does not de- 
pend upon one’s faith, but upon the fact, w'hether he has committed theft 
or not. For it says, “if he has committed the theft, then he makes 
himself a liar ; and being addicted to untruth, and covering himself by 
a lie, he grasps the heated axe, he is burnt, and he is killed ; if however 
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•he has not committed the theft, then he makes himself true ; and being 
attached to truth, he grasps the heated axe, he is not burnt ; he is let 
off and delivered/’ This shows that death or release, is the consequence 
of the theft and non-theft; and not according to one’s belief. Otherwise 
the text would have been if he is not firm in his faith, he is killed ; 
if he is firm, he is released.” Nor can you say that this illustration 
teaches the importance of truth and the danger of falsehood. The thief 
is punished, not for his falsehood, but for liis commission of theft. The 
innocent man is released not because has spoken the truth, but because 
he has not committed the theft. Had the illustration intended to teach 
the beauty of Truth, and the danger of falsehood then it would have 
said “he is killed, because he has spoken the falsehood, he is saved be- 
cause he spoke the truth.” But the scriptures say that the killing or 
saving depends upon the commission and non-commission of theft, and 
not upon one’s faith. 

Therefore, this illustration sl)ows that th(‘re is great danger of 
spiritual destruction, for the person who believes in identity, while the 
man who believes that he is not Bj*ahman gets release. A person who 
is separate from another can get excellence and pre-eminence, but a 
person who is already identical with the highest is not capable of get- 
ting any excellence, because he is overpowered by ignorance and sorrow. 

There is a class of Philosophers who hold the theory of niiedu-niicda. They say 
admitted that all scriptures prove the Suj)reiiie excellence of Visnu, still why should 
there be any conflict, if we admit that every man is identical with Prahman. In the theory 
of difference plus identity, all texts can be easily recociled.” To them the Commentator 
says 

Excellence can belong only to him who is different from others 
(for where every one is equal, there is no excellence of one over the 
other). Therefore, where there is no difference, how can there be any excel- 
lence. Moreover, if there is no difference between the Lord and the 
Jiva, then the Lord necessarily becomes inferioi’, because the ignorance 
and the sorrow, will then be attributed to him. Man is ignorant and 
suffers from sorrow, he is identical with God, therefore God is also ig- 
norant and suffers from Sorrow. 

The objector says though Brahman is identical with Jiva, yet there is no detraction 
from his excellence. It is through illusion that sorrow and ignorance are attributed to 
Brahman. Jiva has not sorrow and ignorance essentially appertaining to it. The junc- 
tion with sorrow &c., through illusion, does not take away the inherent (Param4r.thika) 
excellence of the self. For if this were so, then Avat&rs like R^ma and Kfi^na, whom 
all admit to be Yisnu were temporarily in con j action with sorrow and ignorance and 
so could not be God. To this we answer, this is not so. For if the Lord were identical 
with Jiva, and the Jiva vrere essentially full of sorrow, then it would naturally follow 
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that the Lord also would be essentially full of sorrow. If, however, the Jiva is not essen- 
tially full of sorroAv, but it is only an illusory connection, still the Lord being identical 
with Jiva, would be liable to this temporary obscuration, and would therefore not be 
supremely excellent. A person suffering from illusion, may get rid of it in some future 
time ; but for the time being, his pain and sufferings are extremely real. As a person 
who has really lost a son, and a person, whose son is alive, but who has heard the false 
news of the death of his son ; both suffer equally from the sorrow of the loss, and for the 
time being there is no difference in tlieir suffering. Therefore the Commentator says 

In this theory, there is no difference for the time being between 
the person who lias a real cause of sorrow, and the person whose sorrow 
is illusory. For the sorrow is equally keen, for the time being, in both 
persons. Moreover, the very fact of illusion, shows that the man is not 
independent. If illusion could attack the Lord Visnu also, then he 
would not be independent, for no being who is independent would like 
to be under illusion. Nor it can be said, that the Lord by His own will 
combines himself with illusion, for illusion does not arise from one’s own 
will. The Avatnras Rama and Krisna acted a stage part. “ Knowing 
himself to be tlie Supreme Visnu the Lord Raghava showed himself, as 
if he was ignorant, and was suffering from sorrow, so that the Daityas 
may become deluded.” Thus it is in the Padma Parana. 

Moreover the venerable Badarayana has definitely settled it in his 
Brahma Sutras that the Released souls are different from Brahman, in 
the matter of Lordliness and glory. For he says (IV 4. 17) ‘‘with the 
exception of world energy ; on account of leading subject-matter and of non- 
proximity.” 

The text says ; “ He has become immortal and attained all his wishes ” ( A. A. II. 5, 4) 
still the text should be understood to mean that the Released obtains all wishes, other 
than those regarding the creation of the world, etc.” Why (this exception) ? And because 
Jiva (the soul) is the topic of the passage and is far away from (such power). 

For the passage deals with the individual soul and such powers are very far from 
his reach. This is said in the Varaha : “ There arises no wish in the released for ob- 
taining bliss more than what is allott cd to each of them or for certain other activities ; 
all other wishes they realise ; for they never possess sucJi high capability with regard 
to anything. Even though he may be a released soul, he does not obtain anything beyond 
his fitness, nor would he desire such a thing.” 

But cannot this aphorism be explained as applying to a released soul in the second- 
ary sense of the word release, i. c., not to the fully released, but to the partially eman- 
cipated. To this the Commentator answers 

The Vedas and the rest should all be construed, in accordance with 
the. rules of interpretation laid down in the Brahma Sutras ; but not so the 
Brahma Sutras. They should not be construed different from what is 
their plain and apparent meaning. Thus it is in the Brahma Vaivarta 
Parana. 
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The illustration of the thief shows that he Avho has the belief of 
being identical with the Lord goes to the darkness, but he who knows 
that the Lord is supreme and separate from him gets release, like the 
person who is innocent of theft (Ibid). 

It has been said the Vedas and the rest are to be construed in accordance with the 
maxims laid down in the Brahma Shtras. How will you explain, according to those 
Shtras, which establish that the Jiva is different from the Lord, the well-known texts 
like Tat Tvara A si, which shows conclusively that the Jiva is identical with the Lord. 
To this objection, the Commentator gives an answer in the words of the authoritative book, 
called the Sama Samhita, where this famous passage ^ ^ Ba Ya Esa animd, 

Aitaddtmyam Idam Sarvam, Tat Satyam, Sat Atma Tat Tvam Asi, is thus explained 

He is called Sa ( ^ ) because lie is the essence ( ^ ), he is named Ya 
( ^ ) because he is all-knowledge ( ) he is called Esah ( ) because he 

is desired by all ( fE * ) he is called Anima ( ) because he is the im- 

peller (Anaka) of all that exists (He is called Anima because he is the Anaka 
or impeller or iiropeller of every Devata which presides over Mana or 
knowledge, i, e., He is the inner controller of every deity whicb presides 
over functions of knowledge). He is called Tat ( ^ ) because he pervades 
all, he is called Aitadatiryam because he is the ruler ( ) of this all 

the universe, (V[^ ). He is called Satyam because his form is all goodness ; 
He is called Atma because He is full, he is called Sa ^ because He dee- 
tix)ys ( ) everything (or because he is a home of everything). Gau- 

tama nine times repeats to his son the plirase Atat tvam asi ‘ thou art not 
that 0 son,’ giving illustrations, vshowing that the Lord KetJava is sepa- 
rate from everything. Salutation be therefore to the Lord, who is above 
all matter and souls, who is the Purusottama, the Highest Spirit, the sup- 
reme God, the perfect bliss, and fullness.” Thus it is in Sama Samhita. 

Thus it is established that the Lord Purusottama the Highest 
Spirit is full of all qualities, is the Highest of all, is separate from all 
souls, and matter, sentient and insentient objects. 



SEVENTH ADHYAYA. 

First Khanda. 


Mantra i. 

^ II VTO ffil i l WHK 

qt^ ^ irtq^ftq ?RR?r 3?4 ii? ii 

^nn Om, om. Adliilii, teacli. Bhagavah, Sir. Iti, thus, 

f Ha, once. Upasasada, approached, Sanatkuniaram, Sanat- 

kumara. sirt?! Naradah, the Deva-sage called Narada, who was low-er in 
hierarchy than Sanatkuniaram. ^ Tam, him, ^ Ha, then, Uvacha, 

said, Yat, what. %??! Vettha, thou knowest. Tena, with that, after 
telling me that. »ir Ma, me. Upasida, come to learn. ?ffT: Tatah, from 

that. % Te, to thee Urdhvam, more after. Vaksyami, I shall tell. 

^ Iti, thus. ?[; Sail, He. f Ha, then. 3 ^^ Uvacha, said. 

1. * Narada approached Sanatkumara and said, “ teach 
me Sir .” He said to Narada “ tell me first what thou knowest 


already, then come to me and I shall tell thee what is 
beyond that.” — 471. 

Note :-Saiiatkuinara called also Skanda— the warrior, belongs to a higher hierarchy 
than the Devarsi N&rada. 


Mantra 2. 


H ^ciN^q HTHqwt -'Vu 


^ v ^ r\ _ ^ rs r ♦ ^ ^ 

sai^i^T 


Rigvedam, the Rig Veda. WW: Bhagavah, Sir. ^Rii^ Adhyemi, I 
have studied. Yajurvedam, Yajurveda. Samavedam, SSmaveda. 

Atharvanani, Atharvaveda. Chaturtham, the fourth, 

Itihasa-puranam, the Itihasa-puranam. Panchamam, the fifth. 

Vedaiiani,'^^Vedam, of the Vedas the (fifth) book, Pitryam, the 

science of the sacrifices to the ancestors: the ^raddha-science. nftR. Raiim, 
the science of numbers. Daivam, the science of Devatas. Nidhira, 

the science of finding hidden treasure. ^T5BT ^nRR. Vakovakyam, the original ( 
Veda. i{^Ri R. Ekayanam, the supplemental treatise to the Vedas, the essence! 
of the Vedas, Deva-vidyam, the science known only to the Devas. 
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nnf^tir Brahma-vidyam, the Araijyaka. BhQta-vidyam, the science 

about the ghosts and spirits, Ksatra-vidyam, the science of politics. 

Naksatra-vidyam, astronomy, Sarpa-deva-jana-vidyam, 

the science of serpents and of Gandharvas. Deva-jana literally means the 
ministerial officers of Devas. tpri Etat, this. Bhagavah, Sir. 

Adhyemi, I know. 

2. Ncirada said “ I know, Sir, tlie Rigveda, the 
Yajurveda, the Samaveda, and the Atharvaveda, the fourtli, 

• the Itihasa-purana, Avhich is a fifth book among the Vedas ; 
the science of ancestors, the science of numbers, the science 
of Devatas, the science of treasure finding, the undivided 
original Veda and its twenty-four branches, the superhuman 
Deva sciences, the science of Brahman, tlie science of ghosts, 
the science of politics, the science of stars, the science of 
serpents and Deva-officials (Gandharvas) ; all this 1 know 
0 venerable Sir.” — 472. 


Mantra 3. 

h: Sab, that. Aham, 1. bhagavah, Sir. Mantravid, a 

knower of Mantras, the knower of the names of Lord only. ifi?r Eva, only. 

Asmi, I am. sf Na, not Atmavit, the knower of the Lord. 

^rutam, I have heard. f| Hi, because t{i Eva, even; just. % Me, by me. 

Bhagavad-driiebhyah, from men like your honor. Tarati, crosses. 

l^okam, grief. frr?*T^ Atmavit, the knower of the Lord. Iti, thus. 

Sab, that, frga .Aham, 1. Bhagavah, Sir, l^ochdmi, I am suffering 

grief. 51 *^ Tam, therefore. ;n Ma, me Bhagavan, Lord, ^okasya, 

of the grief. P^ram, the other side, Tarayatu, may you cross. 

Iti, thus. ?RtTam, to him. g Ha, then. Uvacha, said. ^q[Yat, what. 

% Vai, indeed, Kincha, whatever, Etat, this, ^iriffsr: Adhyagisthab, 

thou hast learnt. ;n*l Nama, the name of the Lord, Eva, only, Etat, 
that. 

3. “ But Sir, with all this I am like one who knows 

the Mantras only (I know the names of the Lord only) but 
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not the Lord. 1 have heard from personages like your honour,- 
that he who knows the Lord overcomes grief. I am in 
grief. Therefore, 0 Sir, take me over this Ocean of grief.” 

Sanatkumara said to him “ whatever you have read is 
verily only the name of the Lord.” — 473. 


Mantra 4- 

^ H 


mr{ Nama, name, i. the Goddess Usa, the presiding deity of Name. 
She is called Nama because she is not (Na) immeasureable (ama). % Vai, verily. 

Rigvedah, the Rigveda. 2(5^: Yajurvedah, the Yajurveda. 
Samavedah, the Samaveda. Atharvanah, the Atharvaveda. 

ChaturthaK the fourth. Itihasa-puranah, the ItihAsa Parana. 

Pahehamah, the fifth. Vedaiiam Vedah, book among the 

Vedas, Pitryah, the science of Sraddha. Rasih, the Arithmetic. 

Daivah, the science of Devas. rRt: Nidhih, the science of treasure- 
divining. Vakovakyam, the original Veda. Ek^yanam, the 

supplemental Vedic treatises, Deva-vidya, the sciences known to Devas 

only. Brahmavidya, the Upanisad. Bhutavidya, the science 

of departed spirits. ^ 5 rT^?](T Ksatravidya, the politics. Naksatra- 

vidya, the astronomy. Sarpa-deva-jana-vidya, the science of 

snakes and Gandharvas. mn Nama, name: Goddess Usa. Eva, even : alone, 
tjffg Elat, this, Nama, in name, iiiiGoddess Usa. Upassva, meditate 

upon. Iti, thus. 

4 . Verily Name is the (presiding deity of the) Rig- 
veda, the Yajurveda, the Samaveda, and the Atharva- 
Veda the fourth, the Itihasa-purana ^vhich is a fifth hook 
among the Vedas ; the science of ancestors, the science of 
numbers, the science of Devatas, the science of treasure 
finding, the undivided original Veda and its twenty-four 
branches, the superhuman Leva sciences, the science of 
iBrahman, the science of ghosts, the seience of politics, the 
science of stars, the science of serpents and Deva-officials 
(Gandharvas). All these are verily Name only. Meditate 
on Brahman in the Name. — 474. 
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Mantra 5. 

^ 5TTJT 

^ ?f^ ^ wi^gi Iikfef U ^ U 

n«m5 ir»«5 n ^ ii 

?i: Sah, he. Yah, who. ^»i Nama, in name (Usa). sr^ Brahma, the 
Lord Brahman ; Visnii. hi, thus, Upaste, meditates. *inil Yavat, 

so far. Nfimnah, of nan)e (Usa). irtTW Gatam, scope, reach, going. *1^ 

Tatra, there, tsf^ Asya, His. j|?rr Yatha, as. Kainachaiah, freedom 

of movement. Lord and Master, Bliavati, becomes. Yah, who. sipr 

Nama, in name; in Usa. ggi Biahma, Brahman. 51 % Iti, thus, UpAsle, 

meditates. Asti, is, TT»T5r: Bhagavah, Sir. ;n»5T: Namnah, than name 

(Usa). »jit: Bhuyah, again, greater. lii, thus. ;Tr»r: -Namnah, than name. 

Vava, verily, jjq: Bhuyalj, greater. Asti, is. fffl Li, I'al, thus, that. 

»r Me, to me. >t»t^ Bhagavan, Sir. ar^g Bravitu, tell Li, thus. 

5. He who meditates on Brahinaii in Name, gets 
freedom of movement throughout all that region over which 
Name has her scope ; he who meditates on Brahman in Name 
(Usa). 

“ Is there something better than Name ? ” “ Yes, there 

is something better than Name.” “Sir, tell it me.” — 475. 

MADUVA’.S COJLM ENTARY. 

Jn the sixth Adhyaya, it has been deterinnied that the Lord Visiiu is the highest of 
all and separate from the Jivas. .Now in the pi’eseiib Adhyaya it will be taught, that to 
compeletly understand the superiority of Visiiu, it is necessary to know the gradation 
of Devas, and to understand that the Lord is the final terttf of this series ; for by such 
knowledge alone and by understanding the various grades of the divine hierarchies, one 
understands the infinitely great superiority of the Lord Visnu. Therefore, this Adhyaya 
teaches chit^fly this gradation. 

When Narada goes to Sanatkiirnara and asks him to teach him, the latter says “ Yad 
Vettha Tena Mopasida.” This is a doubtful j)hrase, and if “ Mo ” be taken as ecf ual to 
meaning not; ” then the phrase would mean “ what thou knowest, do not come to mo 
with that, but leave all thy learning behind, and then approach me.'’ Even if this “ Mo” 
be taken as a form of Ma meaning * to me ’, yet the phrase may be translated “ leaving 
behind thy knowledge come to me This is also impossible, for no one can, at his will, 
forget all that he knows. Therefore, the Commentator explains this : — 

The phrase Yad Vedtha, &c., means “ first tell me, what they al- 
ready knowest, and then come to me to learn something further.” 

There upon Narada enumerates all the sciences that he knows. Most of the names 
of these sciences are clear, but some are not. The Commentator explains those of them, 
which are of doubtful import. 
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Pitryam means “ tlie knowledge of the Pitris, namely the science of 
J^radclha in which is langlit the characteristics of the Pitris Rajii 
means ‘ tlie science of nnmbers (including aritlimetic and algebra).’ 
Dai vain means ‘ the science teaching about the nature and function of the 
Devas their gradation and tlieir thirty-two marks, it does not mean 
the science of portents).’ Nidlii means the science of divining hidden 
treasures buried in the earth. Vrikovrikyam is the original Yeda, the root 
Veda. Ekayanam means the supplemental science of the original Veda 
(tlie twenty-four brandies into which the Vedas were subsequently divided. 
These two words do not mean logic and ethics). Deva-Vidya means that 
science which is known only to the Devas, and never to human beings. 
Brahma-Vidya means the Upanisads taught in the forests. Bhuta-Vid^ul 
means the science teaching about the marks and qualities of spirits, other 
than the Devas (the science of Samudra (palmistry ?) is a part of this 
spiritist science). Ksatra-Vidya means the science of politics, (and does 
not mean the science of archery). Naksatra-Vidyn means the science of 
stars i. e. astronomy, Sarpa-Vidya means the science describing the na- 
ture of serpents (it is called also the Garuda science). Deva-jana-vidy i 
the science cultivated by the Deva-officials, the servants of the Devas are 
called Deva-janas, the science peculiar to them is so called. Nfirada knew 
all these sciences Thus it is in the Samasamhita. 

Here says an objector, “ Ndrada knew all the sciences, how can then you say that he 
did not know the science of tlie Self, and wliy does ho say tliat I am like one who knows 
Mantras only and does not know the >Self ? And why does he say that he is overwhelmed 
with grief and prays Sanatkuniara to take him over the ocean of grief. ” This objection 
is answered thus by the Commentator : — 

A mail is said to be not learned if he docs not know the ca-relation 
of sciences and their relative importance ; even, if a man knew all the 
sciences he would still be called not wise. Therefore Devarsi Narada, 
with the object of understanding eagerly the co-relation of sciences, goes 
to Sanatkiimfira and puts tlie question that he did ; because Sanatkumara 
was a higlier knower of Brahman than Narada. Tlius it is in tlie same. 

This shows that among the knowers of Brahamaii also, there are various grades. 
Sanatkumara, being Skanda, is superior to Narada ; and consequently there is no incong- 
ruity in Narada’s asking him for further illumination. The word Nama is used in this 
Khanda, and it says Namopasva. What is this Nama. Does it merely mean name, and does 
Sanatkumara teach Narada to worship names ? No. It means that all names are under the 
jurisdiction of a particular deity, as the Commentator explains it 

The Goddess Usn is the presiding deity of names and all names are 
primarily the names of Visnu who is called Sarvanama ; the ^ruti there- 
fore, teaches that Brahman slionld be meditated in Usn, the Goddess of 


names. 
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Bat why is Usa called Nama ? She is so called for two reasons ; 1 because She is 
the presiding deity of names, and secondly because the word Nama means iVa=Not, and 
Ama=unmeasurcd, therefore, Naina means not-unraeasured, Not-uiiknown, i.c. known. 

Since She is not immeasurable and unknown, because She is tho- 
roughly measured or known at tlie time of dawji, oven by persons wlio do 
not know the length of night, tlierefore, She is called Naina. 

Usa is the wife of Asvi. She is not the Goddess of all learning ; had she been so, 
see would be like Bharati and cousefiuently immeasurable, not fully known ; but 8he can 
always be fully known, and tlierefore, called Nama. In fact Nama or science expressed 
through words must always be a definite and fully known thing. So far as we know a 
thing, we name that thing, and it means that it is fully known to that extent. Thus 
naming a thing is a mark of knowing that thing which is at the same time a mark also of 
limiting that thing. Usa therefore, is a Goddess of definite knowledge. Dawn is also a 
symbolic representation of this knowledge. A man asked .about the time of night, may not 
know it so longas it is night, say midnight or any other portion of night, but if it is Dawn 
(Usa) he would at once say ‘ it is Dawn.’ Thu.s any man and every man knows the time 
of night when it is Dawn. Thus Usa or Dawn is definite, commensurate or measured time. 


Second Kiianda. 

Mantra i. 



^ 

'q erf ^ ^ ^ 

qT^gqR^Pl II \ II 

Vak, speech, the goddess Svaha, piesidiiig deity of speech. ^ Vava, 
Verily, sifwi: Namiiah, tiian name, Bhfiyasi, greater. ^ Vak, speech. 

If Vai, verily, Rigvedam Vijnapayati, makes us understand the Rig 

Veda. 551 ^^ Yajurvedam, Samavedam, Atharvanam, 

Chaturtham, Itihasa-puranarn, Panchamnm,'%?r!!I’i'^? Veda- 

nam Vedam, Pitryam, TfRrff Ra^im, Daivam, Nidliim, 

Vakovakyam, Ekayanam, Devavidyam, agift^ffB Brahmavidyam, 
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BbOtavidyam, Ksatravidyam, Naksatravidy^ni, 

IR Sarpa-deva-jana-vidyAm, Divam, the Heaven. ^ Cha, and. 

Pntliivim, earth. ^ Cha, and, Vayum, Air, Cha, and, 

Akasam, Ether. Cha, and. Apah water Cha, and. Tejah, Fire. 

Cha, ar^d. Devan, gods. *5*“ Cha ,and. Manusyan, men. ^ Cha, and, 

PasQn, cattle. Cha, and. Vayamsi, birds. ^ Cha, and. 

Trina-vanaspatin, herbs and trees. ^v^padani, beasts. 

Akita-patah ga-pipilakain, insects and ants up to worms. Dharmam, 
right. *5r Cha, and. Adhaimam, wrong. ^ Cha. and. Satyani, 

true. Cha, and. Anritam, false. ^ Cha, and. Ssdhu, good. 

Cha, and. As^dhu, bad. -er Cha, and. Hridayajnam, He who 

knows the lord called Hridaya ^ Cha, and. Ahridayajnam. He who 

does not know the mystery of the Lord. Cha, and, 2(q[Yat, that. % Vai. 
verily. Vak, speech, Na, not Abhavisyat, were. 

^ Na, not. Dharmah, right, h Na, not. Adharmah, wrong. 

Vyajhapayisyat, would be known. ^ Na, not. Satyam, true. 

Na, not. Anritam, false. ?f Na, not. Sadhu, good. ^ Na, not. 

Asadhu, bad. ^ Na, not Hridayajhah, who knows the truth about 

God. ^ Na. not. Ahridayajnab, who does not know the truth about 

God. ^ Vak, speech, qr^ Eva, verily, Erat, this. Sarvam all. 

Vijn^payati, makes known, V^cham in speech, Up^ssva, 

meditate (on Brahman), ffn Iti, thus. 

Speech is better than name. Speech makes ns under- 
stand the Rigveda, Yajurveda, Samaveda, and as the fourth 
the Atharvana, the Itihasa-piirana, as the fifth book among 
the Vedas, tlie Pitrya, the Rasi, the Daiva, the Nidhi, the 
Vakovclkya, the Ekayana, tlie Deva-vidya, the Brahma-vidya, 
the Ksatra-vidya, the Naksatra-yidya, the Sarpa and 
Deva-jana-vidya ; heaven, earth, air, ether, water, fire, gods, 
men, cattle, Ijirds, herbs, trees, all beasts, insects, and ants ; 
down to worms, what is light and what is wrong ; what 
is true and what is false ; what is good and what is bad ; 
she teaches about him who knows the God, and also about 
him who does not know the God. For if there were no 
speech, neither right nor wrong would be known, neither the 
true nor the false, neither the good nor the bad, neither those 
who know God, nor those who do not know God. Speech 
makes us understand all this. Meditate on Brahman in 
speech. — 476. 
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Mantra 2, 

aromd at ara a^^ai^sfei miat at% >|a 
^ ar^ ara rniaiq^ a^tftafii 11 11 

II ^ II 

Sah, he. ^: Yah, who. Vacham, in speech, ai^y Brahma, the Lord 

Brahman, hi thus Upaste, meditates, Yavat, so far as. 

Vachah, of speech. iTrfff Gatam, scope, reach, going, l atra, there. 

Asya, his. Yathakamacharah, as Lordship, freedom of movement. 

Bhavati, becomes. Yah, who. Vacham, in Speech, srsi Brahma, 

Brahman, fj^ Iti, thus. Upaste, meditates. Asti, is. Bhaga- 

vah. Sir. Vachah, than Speech, Bhuyah greater 5f^ hi, thus. 

Vachah, tlian Speech. ^ Vava, verily, xj^: Bhuyah greater. ?rf|rX Asti, is. 
ff?r Iti, thus. ?ffi Tat, that. % Me, to me vnr^ Bhagav^n, Sir. Bravitu, 

tell. ^ Iti, thus. 

2 . He who meditates on Brahman in Speecdi (Sv^ha) 
gets freedom of movement throiighont all that region over 
which Speech has her sco])e, he who meditates on Brahman 
in Speech. “ Is thei-e something better than Speech ? ” 
“Yes, there is something better than Speech.” “ Sir, tell it 
me.” — 477. 

M ADII A' A vs COMM EN T AH Y. 

In this Khaiiha it is said that Vak (Speech) is greater than Name. The Commentator 
explains this. 

Svalia OVife of Agni) is greater tlien Usa. in all respects, whether of 
power (Dharma) or of wisdom or of jojv She is greater than tisa, 
Avhetber she is in the state of bondage or of Mukti. She is the Goddess 
presiding over Speech, and she is called Vak or Vacli because she wor- 
ships (Anchana) Vasu (agni). 

Yasu plus Anchana gives the word Vach by omitting Su of Vasu and Ana of An- 
chana : would thus mean the worshipper of Agni. Svfihft the 

wife ef Agni, of course, worships her lo d. 


Third Khanda. 

Mantra i. 

»pit wiw 1 ^ fWRi#: 
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OTfi% 

\ i\ 

jpf: Maiiab, mind. Parjanya, the God of mind, Vava, verily, Va- 

chah, than Speech, ijij: BhOy ah, greater qgr Yatha, as, %Vai, verily. 1 Dve, 
two. ^ Va, or. ?rf»r 5 lii Amalake, Amalaka fruits, j Dve, two. Va, or. 

Kole, kola fruits, the betel nuts. Dvau, two. ^ Va, or. tsr^ Aksau, Aksa 
fruits; the dice-fruit, ifs: Mustih, fist. Auubhavati, holds, includes 

within the fist. Evam, thus. Vachani, speech. Cha, and. HW 

Nama, name. Cha, and. »nT: Manah, mind. ?r 5 >Tfl% Anuthavati, holds. 

Sah, he. *Rr Yada, when. Manasa, with mind. Manasyati, thinks, 

jjnfpi Mantran, the hymns. Adhiyiya, 1 may study. 5T^ Id, thus. ^ 

Atha, then. ^41r^ Adhite, studies. Karmani, works, Kui viya, may 

Ido. 5 T% Id, thus. ?ni Atha, then. Kurute, he does. g^TPi, Putran, sons. 

"tT Cha, and. tRJiH'asQn, cattle. =5T Cha, and. Ichchheya, may 1 wish. 

Iti, thus. Atha, then. f^gtW Ichchhate, wishes, desires, fijs^lmam, this. 

Cha, and. ^q.Lokam, world. ?r 5 » Amum, that, ^ Cha and. Ichehheya 

May I wish. Iti, thus, sm Atha, then. ?= 5 g% Ichchhate, wishes, desires. 
»t5T: Manah, mind. ^ Hi, verily. ?rn*rr AtmS, Lord, Manah, in mind. f| Hi, 
verily. #5;: Lokah, world, the support of all. riT Manah, in mind, ff fli, 
verily. 5 ^ Brahma, Brahman. Manah, in mind. Upassva, meditate. 

Iti, thus. 

1. Mind is higher than Speech. For when two 
myrohahins or two plums or two Haritaki-fruits, are held in 
the closed-fist, they are therein enclosed, so are Name and 
Speech included in the Mind. When one wishes in his 
mind to study the Mantras, he does study them ; when he 
wishes to perform works, he does them ; when he wishes for 
children or cattle, he has them ; when he wishes for this 
region or that, he has it. In Mind is the blaster (xltman), 
in Mind is the supporter of all, in Mind is Brahman. Medi- 
tate on Brahman in Mind. — 478. 

Mantra 2. 
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^ fftr wfm qrq rF^ luu 

II ^ H 

5 r: Sah, lie. Jj: Yah, who. »pt: Manah, in mind, atgj Brahma, Brahman. 

Iti, thus. Upaste, meditates. Yavat, so far. Manasah, 

of mind, Gat am, reach. Tatra, there. Asya, his. qqr ^R ^ i : 

Yathakaniach^rah, as-desire-walking; freedom of movement, Bhavati, 

there 1 s. ah , w ho. a 14 ah, m nt 1 n d . i a h m a ^ 13 1 a h m a n < 1 1 1 

thus, Upaste, meditates. Asti, is. Bhagavah, Sir. Maiia- 

sah, than Mind. Bhuyah, greater, belter. ^ iti, thus, Manasah, 

than Mind. ^ Vava, verily, Bhuyah, greater, Asti, is. Iti, thus. 

Tat, that. % Me, me. Bhagavan, Sir. Bravitu, tell, Iti 

thus. 

2. He who meditates on Bx’ahman in Mind (Parjanya) 
gets freedom of movement tlirougliout all that region over 
which Mind has his scope. He avIio meditates on Brahman 
in Mind. “ Is there something better than Mind ? ” “ Yes, 

there is something better than Mind.” “ Sir, tell it 

me.” — 479. 

MADHVA’S COMMENTIXY. 

In this Khantla INI anas is said to be better then Viik (Speech). Manas however, does 
not mean mind, but Indra called here Parjanya. Or it may mean Aditya, for among the 
twelve Adityas, Parjanya is one. The Commentator shows this i — 

Similarly greater than Svalia, both in the state of bondage and 
release, is Parjanya. In all respects he is greater than Svaha. He is 
said to be the presiding deity of Manas, and Maiufs is so called because lie 
is the builder or maker (Nirinfma) (of herbs, &c., through rain). 

Parjanya or the God of rain is called Manas, for two reasons ; first because he is the 
presiding deity of Manas or mind ; secondly, because he is Manas or maker (Nirmaiia) of 
herbs and trees, by raining. For to rain it is owing that the offshoots, &c., come out. In 
the second sense the word Manas is derived from the root y' Ma to create, to build. 


Fourth Khanda. 

Mantra i. 

^wuLu H \ n 
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Safikalpah, Mitra, tiie presiding deity of will. ^ V^va, verily, 
Manasah, than mind. Bh(^yan, grealer. YadS, when. % Vai, 

verily. Sankalpayate, one wills ; determines “ I must to do this.** 

^ Atha, then. Manasyati, he thinks : he sends forth the mine. fpj’Atha, 

tiien : after the mind is made active. VAcham, speech. liayati^ he 

jses, he sends forth rfT^Tam, her. ^ U, ve^ii3^ ffri^Namni, in a name 
Irayati, lie sends forth, .nf^ Namni, in a name, Mantrah, all sacred 

hymtis. Ekain, one. vtqpifT Bhavanti, become : are inrluded in. Man- 

tresu, in the sacred hymns. Karniani, works, are included. Mantras 

reveal the various kinds of rituals. 

1. Will (Mitra) is better than Mind. For when a man 
wills, then he thinks in his mind, then he utters speech, 
and sends it forth in a name. In a name all Mantras are 
included, and in Mantras abide all ritual works. — 480. 

Mantra 2. 

sfjwi tfsttwr 

^1% 

U u 

Taiii, these. ? Ha, indeed. % Vai, verily. ElSni, these. 

SaAkalpaikayanani, have will as their support or centre (Ekayana) in 
the state of non-release. Sahkalpatmakani, have will as their self 

or essence ; or will as their lord, Sahkalpe, in will. Pratisthi- 

lani, they abide, in the state of release. Samaklipatam, willed, were 

produced by will. DyavapritliivI, heaven and earth. Sama- 

kalpetam, willed, were produced by will. Vftyuh, air. ^ Cha, and. 

Akaiam, ether. ^ Cha, and. Samakalpantam, willed were produced 

by \Vill. Apah, waters, «st Cha, and. %i|: I'ejah, fire. ^ Cha, and. 

Tesam, of their (beginning with Heaven and ending with fire.) Saftklipiyai, 

by willing, by remaining steady, ftj?. Varsam, the Rain, Mitra. Saijkal- 

pate, Mitra determines, wills, Varsasya, of the rain. Saukliptya 

19 
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by determination. Annani, food. Sankaipate, is determined. 

Annasya, of food, Sankliptyai, by determination, FrSnah, the life 

breaths. Sankalpanle, are determined. Pi anam, of life breath. 

Sankliptyai, by determination Mantrah, the mantras. San- 

kalpante, a«e determined. Manti anain, of mantras. Sanklip 

tyai, being determined. Karm^ni, ritual works. Sahkalpante are 

determined. oRqijjrff Karnianam, of ritual works, Sankliptyai, being deter 

mined. Lokah worlds : the regions of reward and punishment. 

Saiikalpate, are determined, Lokasyai of worlds. Sankliptyai 

being determined. Sarvam, all. Sanknlpate, determined. Sab 

that, ijiq’: Esah. this Sankalpali, will. Sankalpam, in will, 

Upassva, meditate on Brahman, Iti, thus. 

2. All these therefore, have their one refuge in Will, 
have the Will as their lords and abide in Will. Heaven 
and earth were produced by Will ; Air and ether were pro- 
duced by Will ; Water and Fire were pi'odueed by Will. 
These being determined, the Will determines the rain, the 
rain being determined, he deteimines food, the food being 
determined, the life breaths are determined, the life bi’eaths 
being determined, the sacred hymns are determined, the 
sacred hymns being determined, the sacred works are deter- 
mined, the sacred works being determined, tin.' i-egions of 
reward and punishment ai’e determined, the regions being 
determined, everything is determined. This is Will. Me- 
ditate on Brahman in Will. — 481. 

Mantpa 3. 

qq q^^q qqr qsiwik q: 
qqq: qqi^qi^q qqsqrstq 
qwt n ^ ii 

<515^: II « II 

W. Sah, he. V. Yalji, who. Sankalpam, in the will, sp Brahma, 

Brahman, hi, thus, g qf # Upaste, meditates, adores f^J^Kliptan, obtains 
% Vai, verily. SaJj, he. Lokan, regions, Dhruvan, fix, perma- 
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nent, eternal, firm, safe. Dhruvah, being fixed and permanent : being 
firm : safe. Pratisthiian safe, fixed, unchanging, lemaining always 

in the same condition, Pratisthitah, being permanent: unchanging. 

Avyathamanai'j, painless, undistressed. Avyathamanah, 

being painless, uiidistressed. Abhisidhyati, he attains perfection, 

gets what he wills, Yavat, so far. Sankalpasya, of will. irffH. 

Gatam, scope. Tatra, there. Yathakamacharah^ freedom of 

movement. Bhavai i, becumes. Yah, who. Saiikalparn, in will, 

ggl Brahma, Brahman, Iii, thus, Upaste, meditaies. Asti, is. 

Bhagavah, Sir. SaTikalpat, than will. Bliuyah, greater, 

lii, thus. Sahkalpat, than will, Vava, verily, xpsi: BhOyah, gi eatei*. 

Asti, is. Iti, iliiis. Tat, that. % Me, to me. Bhagavin, Sir. 

3r#g Bravitu, please tell, Iti, thus. 

3. He who meditates on Brahman in Will, attains 
Worlds eternal, being eternal ; he gets worlds unchangeable, 
being himself unchangeable, he gets worlds free from pain, 
being free from pain, he accomplishes all that he wills. 
So far as the scope of Will extends, throughout that, 
he has the freedom of movement — he who meditates on 
Brahman in Will. “ Sir, is there something better than 
Will.” “Yes, there is something better than Will.” “Sir, 
tell it me.” — 482. 


Fifth Khanda. 

Mantra i , 

m i> 

Chittam, memory, constantly fluctuating memory, mind. Agni the 
presiding deity of mind or memory. ^ Vava, verily. Saiikalpat, tlian 

Will, Bhflyah, greater. Yada, when. % Vai, verily. Chetayate, 

one remembers, Atha, then. Sankalpayate, he wills Atha, 

then. Manasyati, he tliinks. Atha, then, Vacham, speech. 

irayati, he sends forth, Tam, her. Namni, in a name, 

irayali, he sends forth. ?nf^ Namni, in a name, rpwt: MantiAh, the sacred 
hymns, Ekam, included : onenes.s. Bhavanti, become : attain. 

Mantresu, in the sacred hymns. aK»lf^ Karm^ni, ritual works, sacrifices. 



466 


CHHANDOGYA-UPANISAD. 


1. Flickering memory (Agni) is verily greater than 
Will. For when a man recolle(;ts, then he thinks in his 
mind, then he sends forth s] 3 eech, and sends it forth in a 
name. In name all Mantras are included, and in Mantras 
abide all ritnal works. — 483. 

Mantr.v 2. 

ill- 

sr^ ii r u 

fTim Tani, these. ^ Ha, indeed. \ Vai, verily. ii ff i R Etani, those. 

Cbitta-ekayan^ni, have memory as their support or centre f^TTTRTH 
Chitt^tniani, have memory as their self or essence. Chitte, in memory. 
J?T%fSt!tR Pratisthit^m, they abide, Tasmat, therefore, because memory 

is liigher. Yadyapi, if even. Bahuvid, knowing much, having much 

learning. Achittah, absent minded, Bhavati, becomes. ^ Na, not, 

Ayam, he. Asti, is. ^ Iti, thus. Enam, him. Eva, even. 

Abuh, people say. Yad, what, whether. '?R3q Ayam, he. Veda, 
knows generally. ^ Yad, wliat, whether. ^ Va, or. ftfR Vidvan, knowing: 
knows specially. ^ Na, not. 5?^ Ittham, thus. Achittah, absent 

minded, inconsiderate, Syat, may be. ^ lii, thus ^ Atha, therefore. 

Yadi, if. Alpavit, have a little learning. VRfff Bhavati, becomes. 

Tasmai, to liiiii. Eva, indeed. gr?f Uta, here. Sugrusante, desire 

to listen, minister to his wants. Chittam, memory. f| Hi, indeed. 

Eva, even. ^rqrJSl Es^ni, of these, Eka\ anani, one centre. f^rFT? Chittam, 

memory. ?rrw Atma, the self, liie essence, the lord. Chittam, memory. 

iff^ gy Pratistha, support. Chittam. in memory, Upassva, meditate. 

Iti, thus 

2 . All these (beginning with mind and ending in 
sacrifice) have Chitta as their centre, liave Chitta as their 
lord and are supported in Chitta. Therefore, even if one 
had much learning, hut had no Chitta, people say “ he' is 
nothing, for had he known or had he been truly learned he 
would not have been thus devoid of Chitta.” Therefore, 
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even if one has less learning, hut has Chitta, people for that, 
very reason, (respectfully listen to him and) serve him 
(diligently). Chitta verily is the centre, Chitta is the self, 
Chitta is the suppoj't of all these. Meditate on Brahman in 
Chitta. — 484. 

Mantra 3. 

^ ii ^ u 

^ qssswj H II 

Salv he. If: YaJj, who. Ciiittam, memory. 931 Brahma. Brahman. 

Iti, thus, Upaste, meditates, adores f^rrn^ Chittan, made of Chitta 

matter. % Vai, veriiy. g*: Sab, he. ^gRP^Lokan. worlds. Dhruvan, firm, 

eternal. Dhruvah, lieing firm, eternal Pratisthitan, fixed, un- 
changing. Pratisthitab, being fixed Avyathamanan, pain- 
less. Avyatham^nah, being painless. Abhisidhyati, he 

attains, YAvat, so far. Chittasya, of Chitta. ?T?Pt Gatam, scope, 

fr?r Tatra, there. Asya, his. Yathakamacharah, freedom of 

movements, Bhavati, becomes. Yah, who, f^rrT^ Chittam, in Chitta. 

Brahma, Brahman. ^ Iti, thus. Upaste, meditates. 9;rrer Asti, is., 

Bhagavah, Sir. Chittat, than Chitta. Bhuyah, greater, Iti, 

thus, ChittAt, than Chitta. ?||^ VAva, veriiy. Biuiyah, greater. 

Asti, is. hi, thus, Tat, that. ^ Me, to me. >TiT^T51 Bhagavan, Sir. 
Britg Bravitu, teil. Iti, thus. 

3 . He who meditates on Brahman in Chitta attains 
worlds eternal, being eternal, he gets worlds unchangeable, 
being himself unchangeable, he gets worlds free from pain ; 
being free from pain, he accomplishes all that he wills. So 
far as the scope of Chitta extends throughout that he has 
the freedom of movement — he who meditates on Brahman 
in.€hitta. “Sir, is there something better than Chitta.” 
“Yes, there is something better than Chitta.” “ Sir, tell it 
me.”-485. 
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Sixth Khan da. 

Mantra i 

^ ^ qSOT: 

% u ^ n 

Dh 3 ’^nam, meditation, reflection, Varuna, the Lord of Dhy^na ^ 
Vava, verily, Chittat, than Chitta. BhOyah, greater. \>€(r^^ Dhy^- 

yati, meditates ; is reserved, does not talk much, Iva, as if. gfSpft' Prithivi, 
earth, the Devata of earth, Dhyayati, meditates, reflects : is reserved. 

fa[ Iva, as if. #: Dyauh, sky, the Devata of sky, Antariksam, the 

intermediate region. ^^hyayati, meditates, reflects Iva, as if. 

Dyauh. sky. The Devata of sky. Dhyavanti, meditate.s. reflect. ^ 

Iva, as if. wr: Apah, waters. Devata of waters. Dhy^yanti, meditate, 

reflect, Iva, as if. Parvat^h, mountains. v;i?r8rf% Dhyavanti, meditate, 

reflect, Iva, as if Deva-manusyah, Divine men, Devat^s incar- 

nated as men rTW^r Tasmat, therefore. ^ Ye, those who. ^ lha, here, in 
this world. » T;|gg; r ;fr rff Manusy^nAm, among men. Mahattam, greatness. 

Pr^pnuvanti, obtain, reach. WTTRTO’ DhvAnapadanis^h, a portion 
of Dhyana, it is a compound of two words Dhyana and Padana, (to ohtain\ 
and Amsa Iva, as if Eva, even. % Te, they. Bhavanti, become. 

OT Atha, now. q Ye, those who. Alp^h, small and vulgar. 

Kalahinah* quarrelling. Pi«unah, backbiting, UpavAdinah, 

slandering. % Te, they. ^ Atha, now. ly Ye, they, Prabbavab, great. 

Dhyanapadamsab, a portion of those wlio have obtained Dhyana. 

Iva, as if. Eva, even % Te, they. Bhava»)ti. become. 

Dhyanam, in Dhyana Upassva, meditate on die Lord. Iti, thus. 

1. Dhyana is better than Chitta. The earth is- in 
meditation, as it were ; and thus also the sky, the interme- 
diate region, the Heaven, the Water, the mountains and 
Divine Men. Therefore, those who among men have obtained 
greatness here, on earth, seem to have obtained a portion of 
Dhyana. While small and vulgar people are always quar- 
relling, backbiting, and abusing each other ; great men 
seem to have obtained a portion of the gift of Dhyana. Me- 
ditate on Brahman in Dhyana. — 486. 
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Mantra 2. 

^ ^ rT5rF?i ^ 

ffit «» i^ffS^PT ^ 5(4^R^f^ H ^ 

W>?{ II ^ 11 

^l- Sah lie w Yah, who. fcTjnT*i Dhyanam, in DhySna. ngl Brahma, 
Brahman, Iti. thus, U paste, meditates. IJR? Yavat, so far. 

Dhyanasya, of Dhyana (of Varuna). *ra? Gatam, s ope. reach, going, Tatra, 
there. Asya, his. n«ira!T»r*m; Yathakamacharah, freedom of movement, 
Lord and Master. Bhavati, becomes, a: Yah, who. aiPTJI, Dhyanam, 

in Dhyana. aft Brahma. Brahman. Iti, thus. ^ U paste, meditates. 

Asti, is, VTOf: Bhagavah, Sir. ttlfsira: Dhyanat, than Dhyana. BhQyah, 
greater ’?r4 Iti, thus. rattHT? Dhyanat. than Dhvana. qR Vava, verilv. 
BhOyah. greater, qfflq Asti, is. ?m Iti, thus, tra Tat, that. % Me, to me. 
Bhagavan. sir. sN?5 Bravitu, tell. ?T?f It', thus. 

2. ' He who meditates on Brahman in Dhyana (Varuna) 
gets freedom of movements throughout all that region on 
which Dhyana has his scope — he who meditates on Brahman 
in Dhyana. “Is there something better than Dhyana?” 
“ Yes, there is something better than Dhyana. “Sir, tell 

it me.” — 487. 


Seventh Khanda. 

Mantra i. 
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^ E^icc^ {\ ^ W 

fi lfy g f g Vijft^nam, understanding. Soma, the God of ui'.derstanding; 

Vava, verily, isaiRf^ Dhyanat, than Dhy^na. BhOyah greater. 

Vijft^nena, throu^ understain’ing % Vai, verily. I^igV^alll, the 

Rigveda. vijanati, one understands. Yajnrvedam, the Yajur- 

veda. Samavedam, tiie S^maveda. Atharvanam, the Atharva- 

veda. ^^ 5 ?ri[ChaturtIiam, the fourth, Itihasa-puranam, the Itihasa- 

purana. Pahchimam, the fifth. Vedanam Vedam, of the 

Vedas, the fifth book. Pitryam, the science of ancestors, R^^ini, 

the science of numbers. Daivam, the science of the classification of Devas. 

Nidhim, the science of di^'ning hidden treasures. Vakovakyam, 

the original undivided Veda. Ekayanam, the supplemental treatises on 

Vedas, Devavidyam, the science known only to Devat9,s. 

Brahmavidyam, the science taught in the forests. BhOtavidyam, the 

science of ghosts. Rsatravidyam. the';science of politics. 

Naksatravidyam, the science of stars, Sarpa-deva-jana-vidam, the 

science of serpents and of the ministers of Devas, Divam, heaven. 

Cha, and. Prithivim. the earth, ^ Cha. and. Vayuni, 

air. ^ Cha, and. Akasam, ether. ^ Cha, and Apah, 

water. ^ Cha, and. Tejab, fire. ^ Cha, and. Devan, the Devas, 

^ Cha, and, Manusyan, men. ^ Cha, and. PasOn, cattle. 

^ Cha, and. Vayamsi, birds. ^ Cha, and, f?!rwq?ff3 lYina- 

vanaspatin, grass, herbs and trees. s?frw^ j^vapadani, beasts.’ 
Akitapataugapipilakam, down to worms, insects, and ants Dharman, 

right, ^Cha, and. Adharmam, wrong, Cha, and. Satyam, 

true. ^Cha, and, Anritam, false, n Cha, and, Sadhu, good. 

^ Cha, and. ireTTS Asadhu, bad. ^ Cha, and. (trar^tv Hridayajnam, he who 
knows the God. ^ Cha, 'and. Ahridayajftam, he who does not know 

the God. irsf? Annani, food. "Cf Cha, and. savour, tasteful. ^ 

Cha, and. fifw Imam, this. ^ Cha, and. ^8r|g Amum, other, that. ^ Cha, 
and. Vijnanena, through understanding! Eva, even. Vij- 

Anati, one understands. Vijnauam, in understanding, UpAssva, 

worship, fft Iti, thus. 

1, Understanding is better than Dhyana. Through 
understanding one understands the Rig Veda, the Yajur- 
Veda, the Samaveda, and as the fourth the Atharvaaaa, the 
Itihasa-purana, which is the fifth book among the Vedas, 
the science of ancestors, the science of numbers, the science 
about Devatas, the science of finding treasures, the original 
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imnowCTio^. 


Tile second Adhyaya of the Chliandogya takes a step forward. It 
gives, an additional attribute of God: — God is not only Impartial or 
same to all, but He is good to all. lie is not only Sauia, but He is Sadhu. 
Nature is not only S una or unifonn, (for no intelligent person can deny 
the uniformity of Nature), but it is benewlent also, a fact which many 
deny. But the thinking portion of luankind are coming to the conclusion 
that Nature is good as well. 

Next the IJpanisad teaches a method of meditating on the Lord as 
Good, and Harmonious. The Lord has five aspects, called Pradyumna, 
Vasudeva, NarAyana, Sahkarsana, and Aniruddha. These five forms per- 
vade the whole universe, animate and inanimate. The following table 
will show the live-fold pervasion of the Lord : — 


• PradijumncL 

Vdsudeva. 

Nurd ya na. 

Aniruddiia. 

Saitkar.%i\ia» 

1 Earth 

Fire 

Sky 

Sun 

. Heaven. 

2 Heaven 

Sun 

Sky 

Fire 

. Earth. 

IJWind 

Clouds 

Raining 

Thunder 

. Ceasing to rain 

4 Clouds ... 

Rains 

River east 

River west 

. Ocean. 

5 Spring 

Summer 

Rains 

Autumn 

. Winter. 

6 Goats 

Sheep 

Cows 

Horses 

. Man. 

7 Smell 

Speech 

Eye 

Ear 

, Mind. 


Then follows the seven-fold meditation : — 

Pn((l[/itmiia, Vasudeva, Vdrdha. Ndrdyava. Aniruddha. Nrisimha. Sanlcarsana. 

Hitt ... Para ... A ... ITfc ... Prati ... Up.^ ... Ni 

Pi'csuurise Hun ri.scii... Sangavc ... Mid-day ... Postmeridian Afternoon Sunset ... 
Animals ... Men ... Birds ... Dovas ... Germs ... 'Wildbeast.s Pitris ... 

Tlieii I'ollow other kinds of meditations based on this idea of seven- 
I'oldness. In mantra 2 of khanda 21 occurs the famous formula “ Let him 
meditate as sarvam asmi.” The words sarvam asmi plainly mean “I am 
everything.” But Madliva shows that ‘Sarvam’ and ‘asmi’ are both 
names of the Lord. One must meditate that the Lord is sarvam or Full, 
and asmi or the “ I AM.” The full discussion on this point will be found 
at pages 142 to 154. In these pages, Madhva advances his reasons for 
holding that tlie Chhiiidogya Upanisad nowhere teaches that the jiva can 
become (lod, and to any impartial reader, not already steeped in the 
Mayilvada of f^afikara, they would be found to be very cogent reasons 
indeed. 

The tliird adhy/iya teaches that the Lord is not only Sama and S&dhu, 
bu4‘ He is the Friend of man. As the Logos of the sun, He reveals all 
truths to mankind. The four Vedas and the fifth, the Secret Doctrine come 



VI 


WTRObUGTIOl^l 


out from His five aspects, already mentioned before. Tlie mystery of colour 
is also revealed liere, in tlie various colours of tlie liOrd. The orthodox 
followers of ^afikara take this as teaching the worship of tlie physical sun. 
Madhva combats this wrong notion. He shows that the worship of no 
inanimate object can give imvkti. No Christian missionary could have 
written more strongly against idolatry, than Madhva does at pages 187 
to 190. This adhyilya is called madliu vidya or the Lord as sweet. Tlie 
Ijord is not only just (Sama), or good (Sfidhu), but most sweet or Madliu 
or beautiful. Justice, goodness and beauty combine in Him. Tliis beauty 
of the Lord appears in various aspects, to tlie various kinds of devas and 
men. Next is taught the Gayatri meditation on the Lord. He is not only 
in the sun, but in the soul of man. He is not only the ruler of the cosmos, 
by dwelling in the sun; but of the microcosmos also, by being in the 
heart of man. As he is five-fold in the sun, so is he five-fold in the heart 
of man also. The five Nadis, called by various names, are the seats of the 
five forms of the Lord. The citadel of the heart has five gate-keepers 
Vyfina, Apana, Samana, Udaria, and Prana. 

In khanda fourteentli, we have another famous formula sarvant 
hhalu idamhvahma, which does not mean that “ all this is verily Brah- 
man,” but “this Brahman is verily the Full.” This khanda also teaches 
the meditation on Brahman in the heart. 

The rest of the Adhyaya is an allegory of the life of man as a sacri- 
fice. In khanda seventeenth we find a reference to one Krisna, Devaki- 
putra, mentioned as the discijile of the Uisi Gliora of the clan of Atigira. 
One is strongly tempted to say that this is a reference to tlie great teacher 
of the Bhagvadgitn, the Avatara ^li Krisna. But Madhva is against this 
view. According to him, the reference to Krisna Devakiputra is not a 
reference to the Avatara, but to a Risi of that name. His reasons are 
given at page 242. 

The fourth Adhyaya commences with the story of a king called Jana- 
siruti and of a holy sage, suffering from itches, called Raikva of the car. 
The king was very probably of a Sudra caste, and ignorant of the rules of 
discipleship. He expected to be taught the Bralimavidya by offering 
gifts to the sage. The Risi repudiates all these gifts, and when the king 
serves him like an ordinary disciple, he is taught the mystery of the great 
dissolution or Pralaya. Everything enters into the Vriyu, when the great 
dissolution sets in. In verse eighth of the third khanda, we find again a 
reference to the perfect number ten. The teaching of the Bralimavidya 
to a ^udra shows that when this Upanisad was composed, there was not 
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that illiberality of view, which disfigures the modern Hinduism. This 
is strengthened by the story of Satyakama Jab ala also, to be found in this 
Adhyaya. He was a foundling brought up by a maid servant called 
^Jabfda. Naturally he does not know whether he is a twice-born or a ^udra. 
His foster-mother eTabnla w^as very likely a ^udra woman. This boy was 
anxious to learn the Brahmavidya. He goes to the Risi Haridrumata of 
the clan of Gautama, and vsays “1 wdsh to dwell with you, as a Brahma- 
charin ySir, So I have come to you, Sir.” The Risi said to him : Of what 
family art thou, my friend ? ” He replied : “ I do not know, Sir, of what 
family I am. 1 asked my mother, and she answered : ‘ In my youth, 
wheii'l Avas free to go about as a maid-servant (and was not in seclusion), 
1 found thee. Therefoie, I do not know^ of what family thou art. I am 
Jabfila by name, thou art Satyakama.' I am therefore Satyakama Jabfda, 
Sir.” He then said to him “ A person undeserving of Brahma-knowledge 
is never capable of such speech. Child ! Bring the sacred fuel. I shall 
initiate thee, since thou did not swerve from truth.” This show^s that the 
only tes.t of tlie fitness of a person to be initiated was, not his birth, but 
his foai-less speaking of the truth, under circumstances where there are 
temptations to the contrary. 

Satyakiuna is initiated and is taught by the devas themselves. 
In liis turn Satyakama became a great teacher and others came to learn 
from him. One of them was Upakosala Kamalayana. The method adopt- 
ed by Satyakama to develop the intuition of his pupil w^as the same which 
he had followed under his teacher Haridrumata Gautama, namely, silence. 
A curious side-light is also thrown on the social customs of Ancient India 
by this story. Under the ^afikara system no one is entitled to Brahmavidya, 
unless he enibi’aces the Sannyasa A^raraa or monasticism ; nor is any one 
authorised to teach it, unless he is a monk. But Satyakama is a married 
man and leads a house holder’s life. While Janailruti -is also a house- 
holder. 

In khanda eleventh, occurs another famous formula so ham asmi^ sa 
eva aham asmi. The Advaitiiis translate it as “ I am he,” “ he verily 
I am.” But Madliv^a explains it in its true meaning. Aham and asmi are 
well-known names of God. The modern Hindus have forgotten these 
names, and great credit is due to Madhva for discovering them. “ I am 
that I am ” is the name of God still among the Parsees and the Jews — 
ahmi yad ahmi — Jehovah. 

In khanda fifteenth is taught the enigmatical doctrine that the 
person seen in the eye is the Lord. This teaching is a stumbling block 
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to Virochana, as we shall find later on in Adhyaya eighth. Upakosala, 
however, does not fall into the same error into whicli the Asura king 
Virochana, fell, when Prajapati taught him this doctrine of the eye. 

It is in this adhyaya also that we find the famous description of the 
two paths : — the path of the Gods and the path of tlie Fathers. 

In khanda 17 Madhva explains the word Ai^va as applied to God. 
The word in this connection does not mean “ horse ’\but wisdom.” 
Turaganana or liayagriva or atlvanana would not mean; horse- faced or 
horse-necked, as my friend Dr. Schrader in the Tlieosophist would have 
me translate, but it would mean Intelligence-faced, or he who has wisdom 
for his face. It is from the mouth of this wisdom-faced Lord, that all 
the Vedas, &c., have come out. Madhva would certainly be scandalised, 
if he heard that his favourite deity was called horse-faced. 

Note.— The words Asva and Turaga mean etymologically “ fast moving ” and are pri- 
marily the names of mind or intelligence, and it is secondarily only that they are applied to 
horse. In fact, the ordinary Dictionarj^ also gives the same meaning to these words. In 
any other place, than Madhva’s commentary, one would have translated Turaganana as 
horse-faced, but with Madhva it is impossible to do so. As T had undertaken to translate 
Madhva, I could not follow the ordinary course. Hari is no doiii)t called Hayagriva horse- 
necked, and is represented in ordinary mythology, as having the head of a horse, but the 
question is, would Madhva, who like his nineteenth century re-incarnation Swami Daya 
Nanda Saraswati, was interpreting the Vedas and Upanisads in a strictly monotheistic 
sense, have tolerated the mythology of the Saktas wlio give the following story of how 
Hari happened to get the liead of a horse. The Devas, defeated by the Asuras, went 
to ask the aid of Hari. They found him resting on his bow and fast asleep, and did not 
know how to awaken him. When some one suggested t hat if the bow-string was cut, 
the spring of the bow would awaken the (Jod. Hari, wlio was seated in a sitting posture, 
with his head reclined on his bow, did not interfere with the plan of the Devas. The 
string was cut, but the spring of the bow was so violent, that the head of Hari 
was separated from his trunk, and was thrown away to a great distance. The 
Devas were aghast at this mishap, and with the help of the .sWti, they placed 
the head of a horse on the trunk of Hari, and thus Hari came to have a horse face. 
This story is one pre-eminently of the school of ^akti worshippers, who thus 
glorify Sakti, at the expense of Hari. 8ri Madhva as a devout Vaisnava would hardly have 
endorsed this view of the *Saktas. It was therefore thought best not to bring in this 
controversy. As an example how Madhva takes these ordinary names, in an extraordinary 
sense, I may refer to the word Hanumana. Hanumana, tlie monkey hero of the Ramayana 
story is a well-known character in Hindu mytholog 3 % There is not a single Hindu who is 
not acquainted with his name. Literally the word Hanu means “ high cheek bone,” “ the 
chin.” Hanuman thus means he whose chin is very prominent. But Madhva has given 
an extraordinary meaning to this word even. He takes the word Harm to mean wisdom, 
and Hanuman to mean ‘ wise,’ ‘ he who possesses wisdom.’ Would it have been proper to 
translate Hanuman as thick-chinned? Similarly the word Bhima has been taken in a 
different sense by Madhva. For all these reasons it was not thought proper to translate 
words like Turaganana at all, 
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The fiftli Adlij^aya of tlie Qpaiiisad enters inio the discussion of Prana, 
and shows that Vayu is the best of all tlie Dev^as or senses. It starts with 
the allegory of the quarrel among the senses or rather among the Devas of 
the senses, and shows how the supremacy belongs to Prana (the Christ 
principle in man). This knowledge of Prana is so miraculous, that if this 
is known fully, then a man can make leaves and branches to sprout out of 
a dry stick. 

In the third khanda of tliis Adhyaya we find the legend of f^vetaketu 
going to Pravahana’s court and his coining away from that place discom- 
fited. The king asked him five questions : — 

(1) Knowest thou that path on which the creatures go from this world ; 

(2) Knowest tlioii by what path they return ; 

(3) Knowest thou the cause of the divergence of the two paths ; 

• (4) Knowest thou how that world never becomes full ; 

(5) Knowest thou how in the fifth libation the water gets the name of man. 

SJvetaketu could not answer any one of these questions, and going back 
to liis father, blamed him for not teaching him the secret of man’s life 
after deadi, and the method of i-ei near nation. Now Gautama himself did 
not know this secret, so he goes to the king and asks him to teach this 
science. The king says “ 0 Gautama this science lias never been known 
to any Brahinana before thee,” and the king then teaches him the 
Paijchagni Vidya — the five forms of the Lord presiding over the reincar- 
nation cjT'cle of man. This story incidentally shows that the Brahma 
Vidya at first belonged to the Kaslriya race, and not to the Brahmanas. 
The BrAlmianas learnt it from the Ksatipyas, and were not revealers of it 
in ancient India. It may also be mentioned that Gautama’s knowledge of 
God was not of a very limited nature. The teacliing which he gives to 
his son in the sixtli Adhyaya shows that he had a very high conception of 
the Deity. But that conception was not the highest as is shown by the 
fact that with all his knowledge, as displayed in the sixth Adhyaya, he had 
to go to Pravahana to learn the mystery of the five fires. From this it 
may also be inferred that the Tattvamasi of the sixth Adhy^\ya is not the 
highest revelation of the Vedanta. The interpretation of Madhva, there- 
fore, gets more strength from this consideration also. Gautama taught his 
son ^^vetaketu tlie famous secret of the Self and the Jivatma, and showed 
him that the soul of man was different from God, and that the highest 
duty^of man was to worship God while recognising this difference. But 
the -method of the soul’s reincarnation, and the various worlds to which it 
sojourns aftei- death, are not known to Gautama. The fifth Adhyaya, 
therefore, chronologically comes after the sixth, though it is placed before 
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it, in the text. Tn this Adliy%a also we find a story, which again illustrates 
that this Brahma Vidya was not known to the Brahmaiias at first, but to 
the Ksatriyas. Five Brahmana scholars held a discussion as regards who 
is the Self, who is Brahman. They went to Uddalaka to have their doubts 
removed, Uddalaka himself did not know the truth. And so they all go 
to king Aj^vapati, for being taught. This legend also proves the great- 
heartedness of the Brahmana’s of ancient India, who did not think it 
beneath their dignity to learn even from a Kshatriya. The king Af^vapati 
teaches them the mystery of the Lord VaiJ^vanara. And he teaches them 
further the five aspects of Prana, namely the Prana, the Apina, the Vyana, 
the Samaiia, and the Udana. 

The whole of tlie fifth adhya 3 'a mny be summarised as a chapter teaching 
about the God in man and the Christ in man. As the previous Adlijoij^as 
tauglit the God in the world and Christ in tlie world, so the present 
adhyaya teaclies the God In man and tlie Christ in man. The eiglit 
Adhj^aya’s of this Upanisad may l)e broadly divided into two parts, the 
first four teach generally the God and the Christ in the cosmos. The 
remaining four Adlihayas teach the same as in the microcosmos oi* man. 

The sixth Adhyaya is the famous chapter in wliicli occurs tlie great 
foimula Tattvamasi. It is a discourse between ^vetaketu and his father, 
as already mentioned before. This teaching given by the father, to 
his son i^vetaketu precedes in time the teaching given to the father him- 
self by Pravahana. ^vetaketu on his return from his Teacher (G-uru), is 
full of conceit at the learning he has acquired, and his father removes 
this pride, by teaching him that the human soul is separate from God and 
infinitely inferior to Him, and therefore no man, truly learned, can ever 
have any pride and conceit. He also teaches him the triad of colours red, 
white and black ; ^ri, Va^ni and ^iva. i^ri Madhva, of course, does not 
take the phrase Tattvamasi, but atattvamasi. The formula is not thou 
art that,'^ but thou art not that . Graniatically there is nothing incon- 
gruous in this. Sa Atma Tattvamasi may be split up either into Sah, 
atma, Tat, tvam, asi ; or sah, atrna, atat, tvam, asi. Both are valid. 
Madhva takes the second reading, and his reasons would be found fully 
stated at pages 437 to 452. 

The seventh adhyaya is a discourse between Narada and Sanatkumara. 
This chapter deals with the hierarchy of the Devas, and in it occurs the 
well-known passage in which Narada enumerates all the sciences known 
to him. When asked by Sanatkumara what has he read Narada 
replies ; — 



mTEowcfio^i, 


• XI 


I know, Sir, the Iligveda, the Yajurveda, the Samaveda, and the Atharvaveda, the 
fourth, the Itihasa-piirana, which is a fifth hook among the Vedas ; the science of ancestors, 
the science of ninnbers, the science of Devatas, the science of treasure finding, the 
undivided original Veda and its twenty four brandies, the superhuman Deva science, the 
science of Brahman, tbe science of ghosts, the science of politics, the science of stars, the 
science of serpents and Deva-officials (Gandharvas) all this 1 know.” 

SaiiatkuiiiAra tlieii teaches him the inter-relation ol' all these sciences, 
and how those (correlation ot* sciences can bo iindej’stood properly onl)^ 
then, when one has nmlerstood the gradation of the varions Devas who 
rule the universe. 

The hierachy of Devas begins with Pn^kara the lowest and ends with 
tlie chief Vayu the highest. The words Nama, Vak, Manas, Sa/ikalpa, 
(Jhitta, Dhyanam, Abjnana, Balam, Annam, Apah, Tejas, Akasa, Siiiara, 
Asa and Prana arc explained by Madliva as the names of the liierarchies. 
AV'hether these names are to be takeii in their literal sense, or as standing 
for the names of certain Devas, it is clear that the Upanisads do distinctly 
teach, in unequivocal terms, the existence of these hieinrchies. Thus in 
the Taittiriya Upanihad we find a description of the various grades of 
Devas and the varions degrees of Ananda which they enjoy. 

Then Madhva enters into a discussion as to the rationale of symbol 
worship. The great danger in symbol worship is that the idol itself is 
taken to be the God ; and instead of worshipping the God, in the idol, 
the man ends by worshipping the idol as God. The apologists of idol 
worsliip say that they take the idol as help to meditation. But Madhva 
says AYlien one thing is meditated upon as something else, such 
meditation cannot be firoductive of salvation. There is not only want of 
the attainment of salvation, but there is a positive danger in such medita- 
tion. Just as there is danger in paying Royal Honors to a mere servant of 
the king ; the person wlio thinks tlie servant of the king to be the king, and 
by such thinking pays all Royal Honors to him, incurs the displeasure of 
the king, and is destroyed l)y him, because the servant is under the 
control of the king. Therefore he who meditates upon NTima and the rest, 
as if they were Brahman, is thrown by Brahman along with these Devas, 
namely Ncuna and the rest, into hell, called blind darkness. Therefore 
let no one meditate upon these as Brahman.” Further on he says let no 
one meditate or worship any insentient objecl, or in an unworthy way or 
in an untruthful way. For by such worship there is great disaster to the 
woi:shipper. 

The apologists of idol worship say that inanimate objects and herbs, 
&c., have some power of doing good to man ; for as medicines they are of 
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great utility. Madhva meets this objection by saying that even the medi- 
cinal effects of these objects are not dependent upon the objects them- 
selves, but upon the spirit in those objects. The strict uncompromising 
nionotlieism of Madhva requires that all effects are produced primarily by 
the Lord Himself, and secondarily by his agents— tlie Angels, Men, Animals, 
and Plants. He sums it up thus : — 

“The insentient objects get all their essentia! attributes, active powers, and various 
modifications, from the sentient beings, the sentient beings get their sentiency from the 
Devas, the Devas get their i>ower from the Supreme Prana (the Christ), while the chief 
Prana gets his power from the Supreme Visnu always. This is the law and nothing can 
happen, but as directed by them. There is no example of an insentient object, showing 
any activity, without the direct agency of a sentient being. Since we always see all 
activity emanating from sentient beings, in every case, therefore, tlic Unseen tilings must 
be judged by the analogy of the Seen. As when we find some grains scattered near an 
anthill, we infer that the ants must have thrown them there, and they did not conic there 
of themselves though, we do not see the ants. Thus we infer from known examples, that 
the insentient is alwayij under the control or direction of the sentient.” 

The eighth Adhyaya sums up the whole teaching of tlie Upauisad. 
It shows that the Lord within the heart of man is the same Lord who is 
in the heart of the universe. It gives tlie story of Iiidra and Virochaiia, 
how both these went to Prajapati to learn Brahma Vidya. Prajapati 
caught them in parables, which tested the intuition of these two. Indra 
came out successful, Virochaiia, who was not yet ripe to receive this 
teachiniig, misunderstood it. He thought that Prajapati was teaching the 
Maya Vada, namely that d iva is the highest entity and that human soul 
was the God. This Maya Vada doctrine was taught by Virochaiia to the 
Asuras, who believe consequently that human soul is identical with God 
and that there is no other God than man himself. This is a mistake made 
not only by Virochaiia, but by the modern Vedantins also ; they have 
fallen into the same error as Virochaiia and think tliat man is identical 
with God. 

But the whole teaching of this Upauisad shows that man is different 
from God, the difference is not conventional, due to time, space, or causa- 
lity, but inherent in the very nature of things. Even in Mukti, the man 
is different from God, and there (‘.an be no greater proof of this than this 
last chapter of the Upauisad. In this Adhyaya, we find the description 
given of the state Mukti and contrary to all Advaita expectations, it des- 
cribes Mukti as a state of happiness in which man retains his separate 
consciousness. Even Max Muller had to admit the curious nature of this 
inexplicable fact. He tries to explain it in this way : — 

“ These are pleasures which seem hardly compatible with the state of perfect peace 
which the Self is supposed to have attained. The passage may be interpolated, or put 



INTRODUCTION. ' . xiii 


in on purpose to show that the self enjoys such pleasures as an inward spectator only, 
without identifying himself with either pleasure or pain. He sees them, as he says after- 
Avards, with his di^^ine eye.” 

Tlie question remains do the (Jpafii&ads teach Advaita, as taught by 
^afikara. The oldest commentary on the Upanisads that we have got is 
the Brahma Sutras, ^of Badarayana. And if we can definitely settle the 
meaning of Badarayana as found in the Sfitras, we can have at least one 
firm ground for maintaining the view that in the opinion of .Badarayana 
the Upanisads do not teach the doctrine of illusion and identity of soul with 
God. On this point a critical scholar like Dr. Tliibaut may be relied upon 
better than perliaps sectarians like Madhva. Says the learned Doctor : — 

“ In enquiring whether the Upanisads maintain the Maya doctrine or not, we must 
proceed with the same caution as regards other parts of the system, L c., we must refrain 
from using unhesitatingly, and without careful consideration of the merits of each indivi- 
dual case, the teaching direct or inferred of any one passage, to the end of determining 
the drift of the teaching of other passages. We may admit that some passages (notably of 
the Brihadaran.yaka,) contain at any rate the germ of the later developed Maya doctrine, 
and thus render it quite intelligible that a system like Sankara’s should evolve itself, 
among others, out of the Upanisads, but that affords no valid reason for interpreting Maya 
into other texts which give a very satisfactory sense without that doctrine, or are even 
clearly repugnant to it. This remark applies in the very first place to all the accounts of 
the creation of the physical universe. There, if anywhere, the illusional character of the 
world should have been hinted at, at least, had that theory been held by the authors of 
those accounts ; but not a word to that effect is met with anywhere. The most important 
of these accounts— the one given in the sixth chapter of the Chhandogya Upanisad -forms 
no exception. There is absolutely no reason to assume that the “ sending forth ” of the 
elements from the primitive Sat, which is there described at length, was by the writer of 
that passage meant to represent a vivarta rather than a parinama, that the process of 
the origination of the physical universe has to be conceived as anything else but a real 
manifestation of real powers, hidden in the primeval Self. The introductory words 
addressed to fevetaketu by Uddalaka, ^vhich are generally appealed to as intimating the 
unreal character of the evolution about to be described, do not, if viewed impartially^ 
intimate any such thing. For what is capable of being proved, and manifestly mean to 
be proved by the illustrative instances of the lump of clay and the nugget of gold, through 
which there are known all things made of clay and gold ? Merely that this whole world 
has Brahman for its causal substance, just as clay is the causal matter of earthen pot, and 
gold of every golden ornament, but not that the process through which any causal sub- 
stance becomes an effect is an unreal one. We, including Uddalaka, may surely say that 
all earthen pots are in reality nothing but earth, the earthen pot being merely a special 
modification (Vikara) of clay which has a name of its own ; without thereby committing 
ourselves to the doctrine that the change of form which a lump Of clay undergoes when 
being fashioned into a pot, is not real but a mere baseless illusion.”* 

The learned Doctor then gives an exhaustive analysis of the Brahma 
Sutras according to the views of i^afikara as well as Ramanuja and then 
puts the following question - 


♦ The italics in tlie above are ours. 
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“ Which of the two modes of interpretation represents the ti'ue 
meaning, of the ’Sutras.” And he gives an unequivocal reply to this, 
namely, that the interpretation of Ramanuja is more in accordance with 
what the author of the Sutras meant. Thus Badayrayana does not give 
any evidence in the Shtras that he held the doctrine of Maya, the princi- 
ple of illusion, by the association Avith which the higliest Brahman is said 
to create the universe. The author of the Sutras not only does not believe 
in Maya, but believes that the individual soul is different from Brah- 
man and is not identical with it, either in the state of release or bondage. 
Badarayana in the last book of His Sutras, descrisbes the state of the 
individual soul who has attained release, and his idea of Mukti is the 
same as we find in the last chapter of the Chhandogya Upanisad. On 
this point the learned doctor refutes the vieAv of ^afikara, who holds that 
the last book of the Sutra does not describe the state of the Mukta soul, 
but only of the soul wdio has acquired inferior knowledge. The whole 
passage is worth quoting; — 

“ If, now, I am shortly to sum up the results of the preceding enquiry as to the teach- 
ing of the Sfttras, I must give it as my opinion that they do not set forth the distinction 
of a higher and a lower knowledge of Brahman ; that they do not acknowledge the distinc- 
tion of Brahman and isvara in Sankara’s sense ; that they do not hold the doctrine of 
the unreality of the world ; and that they do not proclaim the absolute identity of the 
individual and highest Self.” 

Thus the Sutras of Biidarayana, which may be taken to be the 
oldest commentary on the Upanisads, do not teach this doctrine of Ad\’aita. 
Is it then likely that the Upanisads teach that doctrine, when the great- 
est interpreter of these does not find that doctrine in them ? “ The 

Sfitras as well as the latter commentaries claim, in the first place, to be 
nothing more than systematisation of the Upanisads.” It is, therefore, 
probable that the Upanisads do not teach the Advaita of ^aftkara. The 
explanation of the Chhdndogya, therefore, as given by jMadhva, from the 
theistic point of view, deserves a calm hearing. One must approach the 
study of the Upanisads without any preconceived bias, in favour of any 
particular theory. 

No doubt, i^ri Madhva, now and then, gives very forced interpreta- 
tions of certain Upanisad passages. But what one has to consider is 
whether ^ri Madhva has given a consistent explanation of the Upanisad as 
a whole, and not whether his explanation of certain words and passages are 
forced and unscientific. Before closing this introduction, I may mention a 
point on which perhaps Madhva is unique, namely, his claim that he is an 
incarnation of Vayu. The Vayu, called also Prana, is the highest being next 
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to God. ‘He is called “ tlie beloved son of God,” the ‘‘ servant of God,” '' the 
mediator between God and man,” ‘‘ the savdour.’’ The functions assigned 
by ^ri-Madhva to Vayu correspond very closely to the Christ principle of 
the Christian theology. I have, therefore, not hesitated in translating 
Vayu and Prana by Christ. Some may think that Madhva’s idea of Vayu 
is not the same as the Christian idea of Christ. No one can expect exact 
similarities in such cases, but the approach is still remarkable. But more 
remarkable than this, is the claim of Madhva that he is an incarnation of 
Vayu. Other authors have been more modest, and left it to their disciples 
to deify them, but Madhva, like Jesus, boldly lays claim to be the incar- 
nation of Vayu, the son of God. Those who believe in the doctrine of 
reincarnation, will find no difficulty in accepting this view. Mrs. Besant 
has declared that Jesus was reborn in India as Ramanuja. May it not be 
that J^ri Madhva, the greatest Vaisnava reformer, in the direct line of 
whose disciples we may count Ramananda, Kabir, Nanak, Tulsi Dass, and 
the great Chaitanya of Bengal, was himself the incarnation of what he 
claims himself to be, namely, of V ayu or Christ ? May it not be that the 
modern Hindus are i*eally Christians in its better and truer sense, and 
need not be ashamed to call themselves Vaisnavas, the worshippers of one 
True God and Christians or adorers of His beloved Son, 


Bareilly : 

^4th July 1910. 
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Veda, the divided Veda, the science known only to the Devas, 
the science tanght in the forests, the science of politics, the 
science of stars, the science of serpents, and Gandharvas 
heaven, earth, air, ether, water, fire, Gods, men, cattle, 
birds, herbs, trees, all beasts down to worms, insects, and 
ants. What is right and what is wrong, what is true, and 
what is false, Avhat is good, and what is bad, he who knows 
the God and he who does not know the God, food, and 
its savours, this world and that, all this we understand 
through understanding. Meditate on Brahman in under- 
standing.- -488. 

Mantra 2. 


35% 1) n 


iftr II « II 


g-: Sah, he. Yalj, who. Vijnanam, in understanding, sip 

Brahma, Brahman, Iti, thus, Upaste, meditates. VijnSna- 

vatah, of understanding. % Vai, verily. Sah, he. Lokan, worlds. 

UnRri: Jnanavatati, who possess knowledge. arf^ratai]^ Abhisidhyati, accom- 
plishes, obtains. ?|T^ Yavat, so far. Vijrianasya, of understanding. 

JRRGatam, scope. Tatra, there. Asya, his. Jit^r Yathaka- 

macharab, freedom of movement., mastery. Bhavati, becomes. Ji; Yah, 

who. fffTPR Vijnanam, in understanding, ap Brahma, Brahman. ^ Iti, 
thus. gpR Upaste, meditates, Asti, is. Bhagavah, sir, ^frpnw 

Vijnanat, than understanding, Bliuyah, greater. Iti, thus. 

Vij&anat, than understanding. Vava, verily. sj?|: BhQyah, greater. 

Asti, is. f|% Iti, thus. ?R Tat, that. % Me, to me. Bhagvan, sir, 

Bravitu, tell. pW Iti, thus. 

2. He who meditates on Brahman in Understanding 
(Soma) gets the world belonging to those who possess Under- 
standing and knowledge ; he is master of all that region over 
which Understanding has scope— He who meditates on 
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Brahman in Understanding. “ Sir, is there something bet- 
ter than Understanding.” “ Yes, there is something better 
than Understanding.” “ Sir, tell it me.” — 489. 


Eighth Khanda. 





Mantra i. 


sitm vrqfit >i5riT *ra% qtsT 

5i^%5nig^ iRqgr qqr r rpm5R<raR: 



gRgqT- 


(I ? II 


Balam, power both physical and spiritual. The knowledge of the 
conditions of mukti or release is spiritual power ; the God, Prav^ha, the presiding 
deity of moral and physical courage, Vava, verily. ffSETHT^ Vijhan^t, 
than understanding. Bhuyah, greater. Api. even, Iha, in thsi 

world. ^rf€[,^atam, one hundred. Vijfianavataui, of men of understand- 
ing. Ekab one. Balavan, powerful man. Akampayate 

causes to tremble, to shake. Sah, he. Yada, if. wm Bali, powerful. 

Bhavati, becomes. ^ Atha, then. ^rtT Utthata, ri dng, Bhavati, 

becomes. Uttisthan, by rising. qR^RrTT Paricharita, serving. 

Bhavati, becomes. Paricharan, by serving. Upasatta, attaining 

their nearness, becoming dear to them : enters the inner circle. Bhavati, 

becomes. Upasidan, being dear to them, ygr Drasta, a seeing one. 

Bhavati, becomes. ^rota, a hearing one. Bhavati, becomes. 

Manta, a perceiving one. Bhavati, becomes. Boddha, a con- 
ceiving one. >T^i^ Bhavati, becomes. ^ Karta, a doing one. Bhavati, 

becomes. Rgwi Vijhata, an understanding one. Bhavati, becomes. 

Balena, through power. %Vai, verily. Frithivi, Earth. Tis- 

thati, stays, stands firm. Balena, through power. Antariksam, 

intermediate region, ar^ Balena, through power. Dyaub, heaven. 
Balena, through power. q?JcTr: Parvai^h, mountains, Balena, through 
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power, Deva-nianusayh, Divine men. Balena, through power, 

Pa^avah, cattle. qiin% Vayamsi, birds. ^ Cha, and. fjqq’WTrR: Tripa- 
vanaspatayah, down to herbs and trees. ^vapadani, beasts. 

Akita-pataiiga-pipilakam, down to worms, insects and ants. Balena, 
through power. Lokah, the world. Tisthati, stands firm, 

Balam, in power. UplssYa, meditate on Brahman. 51^ Iti, thus. 

,1. Spiritual power is verily greater than understand- 
ing. Here in this world, one powerful man of spirit makes 
a hundred men of understanding tremble. If a man is spi- 
ritually pow^erful, he rises to higher planes, rising to higher 
planes, he serves the masters, serving the masters, he at- 
tracts their attention, attracting their attention, he gets 
their teachings and gets their audience ; then he ponders 
over their teachings, and l)egins to understand them, and 
act upon them ; thus he becomes wise. By power the earth 
stands, firm, by power the intermediate world stands firm, 
by power the Deva Loka stands firm, by power the moun- 
tains and Divine men, by power the cattle and birds and herbs 
and trees and beasts down to worms, insects and ants stand 
firm, by power the world stands firm. Meditate on Brahman 
in power. — 490. 

Mantra 2. 

ii % u 

n <: ti 

?r: Sab, he q: Yah, who. srSTW Balam, in power. 3 r$r Brahma, Brahman. 

Iti, thus. Upaste, meditates. Yavat so far. Balasya, of 

power. Gatam, scope. ^ Tatra, there. Asya, his. Yatha- 

kamacharah, freedom of movement, mastery, Bhavati, becomes, q: Yah, 

who. qsnj. Balam, in power, stgi Brahma, Brahman. Iti, thus, 

Upaste, meditates. Asti, is. qnq: Bhagavah, sir. qgrr? Balat, than power. 

Bhflyah, greater, Bi, thus. q5rrs Balat, than power, qiq Vava, 
verily, Bhfiyah greater. Asti, is. Iti, thus, qw Tat, that. % 

Me. to me. qmiq Bhagavan, sir. ar^ Bravitu, tell. ^ Iti, thus. 
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2 . He who meditates on Brahman in Power gets 
freedom of movements throughout the region on which Power 
has his scope — he who meditates on Brahman in Power. 
“Sir, is there something better than Power.” “ Yes, there is 
something better than Power.” “ Sir, tell it me.” — 491. 


Ninth Khanda. 

Mantra i. 

?fRTr vrWT% JFrTT 

W % U 

Annam, Food, namely Aniruddha : Spiritual food : the love of spiri- 
tual knowledge. ^ Vava, verily. Halat, than power: than spiritual know- 
ledge. Bhfiyah, greater. I'a.smat, thereforce. Yadyapi, even, 

though, ^sair^: Dasa-ratrih, ten nights. ?r Na, not. A^niyat, one 

may eat. Yadi, if. ^ U, though. ^ Ha, verily. Jivet, one may live. 
Athava, still. Adrasta, without seeing. Asrota, without hearing. 

Amanta, without considering. Aboddha, without thinking, 

Akarta, without acting. ^rRs^IfTT Avijnata, without knowing. Bhavati, 

becomes. ^ Atha, now, if. Annasya, of food, Aye, he obtains. 

He eats, Drasta, seeing, Bhavati, becomes. ssffrTT ^rota, hearer, 

vr^ Bhavati, becomes. jFtIT Manta, thinker. Bhavati, becomes, trw 

Boddha, thinker. Bhavati, becomes, Karta, actor, Bhavati, 

becomes. Vijnata, one who understands! Bhavati, becomes. 

Annam, food, Upassva, meditate. Iti, thus. 

1. Food (Aniruddha or spiritual love) is better than 
power (spiritual knowledge). Therefore if one does not 
take food for ten nights, though he may live, yet, he will 
be like one who cannot see or hear, or perceive, or think, 
or act, or understand. But if he eats he begins to see, to 
hear, to perceive, to think, to act, and to uepnrstand. Medi- 
tate on Brahman in food. — 492. 
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Mantra 2, 

H ^ ^ ^tqFiq. ir^s 

>ra N?rTR JRT »RfrI 

?itssr fl»Rts5n??jTf?j?rT3iR 

^prr; H =( II 

Hgrwj II ^ II 

^r: SaJi. he. YaJj, who. ?r5fw Annam, food. ^ Brahma, Brahman. ^ Iti, 
thus. Upaste, meditates, Annavatah, having food. ^ Vai, verily. 

Sah, he, Lokan, worlds. ^p|^: Panavatah, full of drink. 

Abhisidhyati, obtains, Yavat, so far as. Annasya, of food. fTrT?, Gataixi, 

scope, rf^ Tatra, there. Asya, his. zi2TR?r*T^n;** Yathakamacharah, freedom of 

movement. ^qRf^ Bhavati, becomes. Yah, who. Annam, food. In food, 
Brahma, Brahman. ^ti, thus. Upaste, meditates, ^rrar Asti, is. vyir^: 

Bhagavah, sir. Annat, than food. Bhuyah, greater, Iti, thus. 

Annat, than^food. ^!r Vava, verily. Blmyah, greater. ?*Tf^ Asti, is. Iti, 

thus. ^ Tat, that. % Me, to me Bhagav^n, sir, Bravitu, say. 

Iti, thus. 

2 . He who meditates on Bi’ahman in food, obtains 
the worlds full of food and drink and gets freedom of move- 
ment over all that region on Avhich food has scope — he who 
meditates on Brahman in food. “ Sir, is there something 
better than food ?” “ Yes, there is something better than 

food.” “ Sir, tell it me.” — 493. 


Tenth Khanda. 

Mantra i. 

srnoT w 

srrwT ^ ^ 

fTT ; MlWlfl I) \ w 
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. Wnfs ApaJj, water, PrSna. The satisfaction resulting from the love of spiri- 
tual knowledge. ^ Vava, verily. Annat, than food. BhQyah, greater. 

Tasmat, therefore. Yada, when, Suvristih, good rain, suffi- 
cient rain. ^ Na, not. Bhavati, becomes, is Vyadhiyante, are 

troubled with fear, qiujl : Pranah, the living beings, Annam, food. 

Kaniyah, less, Bhavisyati. will be. Iti, thus. IPT Atha, then. 

Yada. when. Suvristib, good raining. Bhavati, becomes, is 

Anandinah, rejoicing, srnir* Pranah, living beings, Bhavanti, 

become, Annam, food, Bahu, much, Bhavisyati, will be. 

Iti, thus. Apah, waters, iff Eva, even: alone. ffT; Imah, these, qjif: 

MQrtah, forms, fr Ya, that, which, lyam, this, Prithivi, earth, 

Yad, what. Antariksam, the intermediate region, Yad, what, 

Dyauh, heaven. ^ Yat, what, Parvatah, the mountains, Yad, 

what. Deva-manusyah, the divine men. Yat, what, q^: 

Pagavah, cattle, •q Cha, and. Vayariisi, birds. ^ Cha, and. 

Trina-vanaspatayah, grass and trees, ^rqflfq Svapadani, beasts, fg fffft g q- 
Aklta-patahga-pipilakam, down to worms, insects and ants, fqq: 
Apah, waters, qq Eva, even. Imafe, these. MOrtah, forms. 

Apah, waters, Upassva, meditate. ff% Iti, thus. 

1. Water (Prma or Spiritual Peace) is higher than 
food (spiritual love). Therefore, if seasonable rain were 
not to fall, all living beings become wretched from a dread 
of food being scantily produced ; while if the fall of rain is 
seasonable, all living beings rejoice, saying there will be 
plenty of food. Water, verily is all the different forms : — this 
earth, this intermediate region, this heaven, these divine 
men, these cattle and birds, and herbs and trees, and beasts 
down to worms, insects, and ants —Avater, verily has assumed 
all these different forms. Meditate on Brahman in water. 
— 494 . 

Mantra 2. 

11 A u 

H I* « 
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Sah, he. Yah, who. Apah, in waters, ?rgi Brahma, Brahman, 
Iti, thus. Upaste, meditates, Apnoti, attains, Sarvan, 

all. K^man, desires, Triptiman, contented, satisfied, Bhavati, 

becomes. Yavat, so far. fr’TT? Apam, of waters, ir^ Gatam, scope. ?rw 

Tatra, there. Asya, his. Yathakamacharah, freedom of move* 

nient. Bhavati, becomes. Yah, who. Apah, of waters, in waters. 

Brahma, Brahman, Iti, thus. Upaste, meditates. Asti, is. 

Bhagavah, sir. Adbhyah, than waters. BhOyah, greater. 

Iti, thus Adbhyah, than waters, Vava, verily. BhQyali, 

greater, Asti, is. ^ Iti, thus, ^ Tat, that. % Me, to me. 

Bhagavan, sir. Bravitu, tell. ^ Iti, thus. 

2. He who meditates on Brahman in Waters, obtains 
all desires, he becomes satisfied, he has freedom of move- 
ments, throughout all that region, over which Prana has 
his scope — he who meditates on Brahman in Prana. “Sir, 
is there something better than Water ?” “ Yes, there is some- 
thing better than Water.” “ Sir, tell it me.” — 495. 


Eleventh Khanha. 


Mantra i. 










WT !Rr ^ ^ 


ll ? U 


. I'ejah, Fire, India, the deity of both kinds of fire : the fire of genius. 
^ Vava, verily, Adbhyah, than waters (or spiritual peace), Bhu- 

yaji, greater. Tad, that, therefore. % Vai, verily, Etad, in that, time. 
^135 Vayum, air. ^irfur Agrihya, taking hold, uniting with. ?rraKTO*r Aka 4 am, 
the Sky, the Ether. Abhitapati, warms, heats, the Sun warms and 

heats. (?) Tada (?) then. ?rTf: Ahuh, people say. Ni^ochati, the Sun 

is hot. Nitapati, the Sun burns, Varsisyati, it will rain % Vai, 

verily. fRr Iti, thus. %sr: Tejah, fire. IR Eva, even. ^ Tat, that, Pfir- 
vam, first. Darsayitva, having shown. ^ Atha, then. ?r: Apa^, 
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Waters. ^5% Srijate, creates. Tat, therefore, Etat, then, 

Ordhvabhih, upwards. Tira^clubhiii, forward, across. Cha, and. 

Vidyudbhili, with lightnings. Ahradah, thunder-claps, 

Charanti, move. fjwi^Tasmat, therefore, then. ^sTTf: Ahu^i, people say. 
Vidyotate, it lightens. Stanayati, it thunders. Varsisyati, it 

will rain. % Vai, verily. Iti, thus, %5t: I'ejah, Fire, Eva, even. ^ Tat, 
that. "j^Pflrvam, first, Dargayitva, having shown. <srtr Atha, then, 

fnr: Apah, Waters. Srijate, creates. % 3 f: Tejah, in Fire. TTRCT Upassva, 

meditate, Iti, thus. 

1. Fire (Indra or the tire of genius) is verily greater 
then Waters (spiritual peace). Therefore, when it pervad- 
ing the air, heats the atmosphere ; people say “It is warm 
and sultry, it will rain.” Fire thus having shown its sign, 
creates water (Rain). Again when these thundering clouds 
move with fire in them, in the form of lightning flashing up- 
wards and across, then the people say “ it is flashing, it is 
lightning, it will rain.” Heat thus having first shown its 
sign, creates water. Meditate on Brahman in Fire. — 496. 

Mantra 2. 

^ II II 

II Kl II 

?r: Sah, lie. ?i: Yah, who. Tejah, in Fire, gp Brahma, Brahman. 
ff% Iti, thus, Upaste, meditates. Tejasvi, full of fire ; resplendent. 

% Vai, verily. ?r; Sah, he. Tejasvatah, containing heat. Lokan, 

worlds Bhasvatah, containing light. Apahata-tamaskan, 

devoid of darkness. Abhisiddhyati, obtains. Yavat, so far as. 

jpTO: Tejasah, of Fire. qg^Gatam, scope, qsr Tatra, there, isreq Asya, his. 
qqRtPiqrn: Yathakamacharah, freedom of movement, qqfq Bhavati, becomes, 
q: /ah, who. Tejah, in Fire, g^i Brahma, Brahman. ^ Iti, thus, 

Upaste, meditates. Asti, is. vrqq: Bhagavah, sir. Tejasah, than 

fire. BhOyah, greater, Iti, thus, Tejasah, than fire, qjq VaVa, 

verily. BhQyah, greater. Asti, is. Iti, thus, fat, that. % 

Me, to me. qqqTq. Bhagavan, sir. Bravitu, tell, Iti, thus. 
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2. He who meditates on Brahman in Fire, becomes 
himself full of fire, and obtains verily the worlds full of 
(Heat and) Light and free from darkness. 

He gets freedom of movement throughout all that re- 
gion over which Fire has his scope. He who meditates on 
Brahman in Fire. “ Sir, is there something better than 
Fire?” “ Yes, there is something better than Fire.” “ Sir, 
tell it me.” — 497. 

Twelfth Khanda. 

Mantra i. 





Tm 5T Tm tojrt to^ 


Aka^ah, Ether, Goddess Uma, the presiding deity of both kinds of 
Ether : the steady light of genius. ?)Tf Vava, verily, ^srer: Tejasah, than Fire. 

Bhuyan, greater Aka^e, in Ether. % Vai, verily. Sflr- 

yachandramasau, the Sun and Moon. Ubhau, both. Vidyut, the 

lightning. Naksatrani, Stars. Agnih, Fire, Aka^ena, 

through Ether, Ahvayati, one calls Aka^ena, through Ether. 

^rinoti, one hears. frPFRRr Aka^ena, through Ether. q r^ 3 »; iq tivf Prati- 
^rinoti, one answers, Akase, in Ether. On account of ether. Ramate, 

one rejoices. Aka^e, on account of Ether, q Na, not. Ramate, one 

rejoices. Aka^e, on account ol Ether. Jayate, is born. 

Akaiiam, in Ether, Abhijayate, is supported when it is born : and 

merge. fTrasro?. Aka^am, in Ether, sqrw Upassva, meditate, Iti, thus. 

.r 1. Ether (Uma or the steady light of genius) is higher 
than Fire (or the fire of genius). In Ether exist both Sim 
and Moon, the Lightning, the Stars and Fire. Through 
Ether one calls, through Ether one hears, through Ether 
one answers. It is Ether that causes us rejoice, it is Ether 
that causes us not to rejoice. In Ether everything is bom, 
and into Ether they merge. Meditate on Brahman in Ether. 
—— 498 . 
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Mantra 2. 

^T^fT^rnFRid ^ ^r .ui gf^^qr^sfer 
f ^ r ^ Ri^rgriq ^ wmK 

sr^nSid H R {\ 

^ a[t^j ^55 II 1 1 

^i: Sah, he. q: Yah, who. %ir4i|!aH Akasani, in Ether, a^f Brahma, Brah- 
man. Iti, thus, Upaste, meditates. Aka^avatah, containing 

Ether. % Vai, vei il}'. ?r: Sah, lie L^kan, worlds. ST^^T^i Praka^avatah, 

full of light. Asambadhanui ugayavatah, free from pain and 

full of God, God is called Urugayana, because He is praised everywhere. 
yf^R l ig P I^ Abhisiddhyati, obtains. Yavat, so far as. Akaiiasya, 

of the Ether. scope ?nr l atra, there. Asya, his. < tqr g i W^ r < ! 

Yathakamacharah, freedom of movement. Bhavati, becomes. Yah, who. 

Akliiam, in Ether, agr Brahma, Brahman. 5fH Iti, thus. grjpCT Up^ste, 
meditates, Asti, is. Bhagavah, Sir. fJT^mra; Akagat, than Ether. 

Bhayah, greater than. ^ Iti, thus, Akagat, than Ether, afif Vava, 

verily. ;jit: BhQyah, greater. ?ri%r Asti, is. 51^ Iti, thus. ^ Tat, that. It Me, 
to me. Bhagavan, Sir. Bravitu, tell. Iti, thus. 

2. He who meditates on Brahman in Ether, obtains 
the worlds of Ether and of Light, which are free from pain 
and full of divinity. He gets freedom of movements through- 
out all that region over which Ether has her control — He 
who meditates on Brahman in Ether. “ Is there something 
better than Ether ?” “Yes, there is something better than 
Ether.” “Sir, tell it me.” — 199. 


Thirteenth Khanda 

MANTRA I. 

%sjcuf^ ^ zw\i^- 
u \ II 
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CT?! Smarah, steady memory, Rudra the God of strong memory : the 
spiritual omniscience. ^ Vava, verily. Akaiat, than Ether, 

BhOyanj greater, Tasmat, therefore, Yadi, if. Api, also, 

Bahavah, many. Asiran, are. Asmarantah, not remembering. 

ST Na, not. ^ Eva, even. % Te, they. ^rsfaT*! Kanchana, anything, 
^rinuyuh, would hear. srNa, not. srs^fr^ Manviran, would perceive, sf Na, 
not. f%5lTs#TW Vijaniran, would understand, would know. *R( Yada, when. 
^ Vava, verily. % Te, they, Smareyuh, remember. ^ Atha, then. 

^rinuyuh, they would hear. ^prAtha. then, Manvlran, would 

perceive. ^ Atha, then, Vijaniran, would understand. Smarena, 

through memory. % Vai, verily, Putran, sons Vijanati, he 

knows, he recognises TsfttJT Smarena, through memory, PaiOn, cattle. 

CTTW Stnaram, in memory. qqfTTq Upassva, meditate, gra Iti, thus, 

1. Memory (Rudra or Spiritual Omniscience) is higher 
than Ether (or Spiritual genius). Therefore, Avhere many 
people are present, but their memory is blank, they would 
hear no one, perceive no one, nor understand any one. If 
however, they remember, then they would hear, then they 
would perceive, then they would understand. Through 
memory verily he knows the sons ; through memory, the 
cattle. Meditate on Brahman in memory. — 500. 

Mantra 2. 

H q: qtqg, nq qqrrq qqr- 

Oiffqid' q: ^qq: TnngAjq 

qiTROq ii !( ii 

II II 

?T: Sah, be. q; Yah, who. Smaram, in memory, srgj Brahma, Brah- 
man. g<% Iti, thus. Upaste, meditates, jjrq^ Yavat, so far as. 9)gTTT 

Smarasya, 'of memory, Gatam, scope. ?t» Tatra, there. Asya, his. 

Yatbakamacharah, freedom of movement, vrqra Bhavati, is. ?i: Yah, 
who. TTOT Smaram, in steady memory, Brahma, Brahman. gf% Iti, thus. 
3qr^ Upaste, meditates, qrrer Asti is. >T»rq: Bhagavah, Sir. Smarat, 

than steady memory. BhOyah, greater, Iti, thus. cttj 5; Smarat, than 
steady memory, qiq Vava, verily. BhUyah, greater. 3?% Asti, is. gf| 
Iti, thus. TT? Tat, that. % Me, to me. >T»rqT^ Bhagavan, Sir. ar^ BravUu, tell, 
gl^lti, thus. 

2. He who meditates on Brahman in Memory, gets 
freedom of movements, throughout all that region over wMch 
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Memoiy has his control — He who meditates on Brahman in 
Meniory. “ Sir, is there something better than Memory ?” 
“ Yes, there is something better than Memory.” “ Sir, tell 
it me.”— 501. 


Fourteenth Khanda. 

Mantra i. 

wm TO t rT 

^IPOT Asa, hope, Goddess Sarasvati : \hc bliss of divine vision Vava, 

verily. fro^Smarat, than memory. Bhuyasi, greater. Ageddhah, 

kindled by hope. % Vai, verily, Smarali, memory. Mantran, the 

sacred hymns Adhite, reads. Karmani, works, sacrifices. 

Kurute, does, ggrrqr Putran, sons. ^ Cha, and. ST^ PagQn, cattle. ^ Cha, 
and, Ichhate, desires. Imam, this. Cha, and. ^t^Lokam, worlds. 

?rga Amum, that. ^ Cha, and Ichhate, desires, A^am, in hope. 

Upassva, meditates. |[^ Iti, thus. 

1. Hope (SarasA^ati or the bliss of divine vision) is 
better than Memory. Kindled by Hope, Memory reads 
the Sacred Hymns, performs sacrifices, desires sons and 
cattles, desires this world and that. Meditate on Brahman 
in Hope. — 502. 

Mantra 2. 

B ^ ^ fimr: 

mvm qroiTORlr ^ w wm 

^niT ^ to ^ wm% 

M ^ W 

- x 

9 *. Sab, he. n*- Yah, who. ^trroi^Aiam, in hope. «|i Brahma, Brahman. 

Iti, thus, sqm U piste, meditates. mU4l Aiiaya, by hope. Asya, bife. 
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^ Sarve, all. Karaab, desires. Samriddhyanti, fuldlled. 

Amoghah, infallible. Ha, verily. Asya, his. Aiisalj:, blessings. 

Bhavanti, become. Yavat, so far as. Asayah, of hope. n^Gatam, 

scope, fnr Tatra, there. Asya, his. Yathakamacharah, freedom 

of movement. Bhavati, is. Yah, who. tSTRITW A^am, in hope. HU 

Brahma, Brahman. ^ Iti, thus. Upaste, meditates. Hftcf Asti, is. innrt 

Bhagavah, Sir. Asayah, than hope. BhOyah, greater, Iti, thus. 

HTHTHT: A^ayaJj, than hope. ^ Vava, verily, Bhftyah, greater. Asti, 

is. Iti, thus. Tat, that, Me, to me. Bhagav^n, Sir. 

Bravitu, tell. 

2. .He who meditates on Brahman in Hope, has all 
his desires fulfdled by Hope, his blessings are infallible. 
He gets freedom of movement throngliont all that region over 
which Hope has her control — He who meditates on Brahman 
in Hope. “ Sir, is there something better than Hope ?” “ Yes, 
there is something better than Hope.” “ Sir, tell it me.” 
— 503 .' 


MADHVA’S COMMENTARY. 

Khan^s 4—14, 

In this Khanila it is said Sahkalpa is greater than Manas. What fs this Sahkalpa ? 
The Commentator explains it thus ; — 

Greater than Parjanya, whether in bondage or Mukti, is Mitra 
called the Sahkalpa Devata. (because he produces the Sahkalpa or will in 
all creatures). During day time one makes Sahkalpa or determination to 
do a certain thing, and so remains awake; and in the night time, since 
the sahkalpa is absent, one goes to sleep. 

Mitra is the God of d.iy, and he is the God of Sahkalpa or will or suggestion which 
remains active throughout the day. In sleep .Sahkalpa loses its hold, and so man goes 
to sleep. Will is absent in dream and in sloop states. Therefore Mitra is the God of Day 
and is very appropriately called the God of Sahkalpa. 

Similarly Agni is better than Mitra, whether in the state of bondage 
or release, he is the Devata of Mind, and he is called Chitta, because he 
is spread and collected (Chita) in the Kunda or other. 

Higher than Agni is Varuna the God of Dhyana ; and he is called 
DhySna, because in order to distinguish truth and falsehood, Brahmaai 
has made it an organ or instrument (Nidhana). 

. ■ Higher than Varuna is Soma, the Lord of night, the deity of Vijfi&r 
na or knowledge. He is called Vijfiana, because he discriminates ths 
truth (Vivechana). 
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Higher than Soma is the elemental air the Devata of strength. 

Higher than the elemental air is Anirnddha the Deva of Food. He 
is called Anna because he frightens all enemies by sounds in battle 
(Anunadi), 

Higher than Auiruddha is Taijas Vayu produced from the Taijas 
Ahafikara ; he is called also Prana Vayu and is the diety of waters. He is 
called Apas because he pervades (Vyapta) the body as the vital principal. 

Higher than Prana Vayu is Purandara the deity of Tejas. He is 
called Tejas because Tejas and Ojas are tlie same. 

Note : — Purandara or Indra is the magnetic force, higher than the Vital Force. This 
is called Ojas and through it everything below it may be conquered and brought under 
one’s control. This Ojas has some correspondence with the Odyle force. If Taijas Vayu 
corresponds with the health aura of a person, this Purandara, Lord of Ojas would corres- 
pond with mental and astral aura. 

Higher than Ojas is Uma, tlie deity presiding over Buddlii or Akasia 
she is called Akajia, because she is fully luminous, (A = fully, = 

luminus). 

Higher than Uma, is Sada ^iva, the Lord of steady memory. He is 
called Sinara, because he is devoted (Ha) to the Sma, the Lord of equali- 
ty (Sama) i. e-, the Supreme Brahman 

Higher then ^iva is the beloved of the Chief Vayu, the Goddess 
Sarasvati, in all attributes, whether bound or released she is better than 
^iva, she is called because she is the presiding deity of hope, and 

because Arfa literally means Full Bliss. HT A meaning full and S^am aju 
meaning joy. 

Note : — Asa means also faith or Sraddha. 

Higher than Sarasvati is the Cliiei Vayu called Prana. He is so 
called because (1) He is the leader (Ana) of all these excellent ones 
(Pra). Prana is the highest in this heirarciiy. (2) The second reason 
why he is called Prana is this. Na ^ means joy, An i means full joy, 
and is the name of Sarasvati. Prana means the Lord of Ana or Sarasvati 
and possessing most excellent joy. Therefore the supreme VA,yu is called 
Prana or the Lord of An4. 

These heirarchies are so graded, that every higher Deva is ten times 
superior to the one below it. To this rule however, there is the following 
exception. Parjanya, Mitra and Agni, as well as the elemental Air called 
Bhuta Vayu are only twice as great as those immediately below them. 
Aniruddha is five times as great as the Bhuta VSyu. Varuna is one 
quarter greater than Agni. Soma is one eighth greater than Varuna. 
Alls, is hundred times greater than ^iva ; while the Chief Vdyu is hundred 
times greater than Arfd. 
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The following table will show the gradation of these Devas. The lowest is Paskara, 
the deity of karmas 

Mma ...• 

10 times greater than 

Puskara 

lOP. 

Svaha ... 

10 „ 


Nama 

loop. 

Parjanya 

2 „ 

♦» 

Sv^ha 

200P. 

Mitra ... 

2 ,, 

11 

Parjanya 

400P. 

Agni ... 

2 „ 

11 

Mitra 

800P. 

Varuaa 

I 

4 ff 


Agni 

lOOOP. 

Soma ... 

1 

••• 8 

11 

Varuna 

1125P. 

Bhfita Vayu 

2 „ 

11 

Soma 

2250P. 

Aniruddha 

5 „ 

11 

Bh. Vayu 

11250P. 

Taijas Vdyu 

10 „ 

11 

Aniruddha 

112500P. 

Purandara 

10 „ 

11 

Tai. Vayu 

1125000P. 

Uma 

10 „ 

11 

Purandara 

11250000P. 

Siva 

10 „ 

11 

Uma 

112600000P. 

As^ 

... 100 „ 

i> 

Siva 

11250000000P. 

Mukhya Vayu 

... 100 „ 

11 

Asa 

1125000000000P. 


Visnu infinitely greater than all. 


But says an objector— we sometime find different figures about the relative great- 
ness of these deities. How do you make then this strict rule. To this the Commentator 
replies : — 

Wliere tliere are found, in other scriptures, different figures, there 
it must bo understood, tliat either some higher deity has entered the 
lower, and tlins increased its power or some lower has risen up to the 
higher. And thus tliere has arisen a decrease. All the qualities of lower 
are under the control of the higher. 

Note Thus a lower one may be spoken of as having a higher figure when a higher 
deity has entered into it ; or a higher one may be spoken of with a lower figure when it 
has given a portion of its energy to a lower. 

Tlie Lord Visnu is higlier than Prana, in all respects infinitely 
high. He is of super-excellent qualities, eternally free, omnipotent, otuni- 
present, whose qualities are infinitely eternal, the Lord of all. Thus it 
is in the Tattva Viveka. 

Note : — This gradation of Devas is shown in the Taittiriya IJpanisad also. In des- 
cribing the various grades of Anandas or joys the Upanisad says ; — 

The gradation of joys is thus (Ta. Up. II 8-1) Hundi-ed times more 
than human joy is the joy of the Manusya Gandharvas; hundred times 
more than the joy of the Manusya Gandharvas is the joy of the Deva 
Gandharvas ; hundred times more than the joy of the Deva Gandharvas 
is the joy of the Pitris ; hundred times more than theirs is the joy of 
AjSnaja Devas ; hundred times raoi'e than theirs is the joy of Karma 
l^vas ; hundred times more than theirs is the joy of Devas ; hundred 
tittles more than the'Devas is the joy of an Indra; hundred times more 
than "his is the joy of a Brihaspati ; hundred times more than his is the 
joy of a Prajapati ; hundred times more than his is the joy of Brahmfi. 
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This very idea is expressed in another ^ruti thus: — Now then 
creation is being described. From the Supreme comes Vidy4j from 
VidyS, comes Prftna, from Prana comes l^raddhS. (faith), from ^raddhil 
arises ^iva, from ^iva arises Buddhi (intuition), from Buddhi arises Indra, 
from Indra comes Taijas Prana, from Taijas Prana comes Aniruddha, 
from Aniruddha comes Bhuta Vajni (the elemental air, the tangible air), 
from him Soma (Moon) from Soma comes Varuna, from Varuna comes 
Agni, from Agni comes Mitra, from Mitra comes Parjanya, from Parjanya 
comes Sv&hS., from Svi^ia, Usa. Every one that precedes is greater than 
one that comes after it, in all qualities ; and every one that succeeds is 
lower in quality than one that precedes it. When they get . Mukti, the 
lower merges in the higher and attains its own form and condition. 
This gradation is never destroyed, this gradation is no where destroyed, 
in this regular gradation they reach Brahman, through this regular 
gradation the released souls exist and move about freely throughout 
the Universe. 

Note The names given in the Taittiriya differ from those given here, but the idea 
is the same. All admit the existence of this hierarchy. The word Vidya in the above 
text refers to Laksmi or Ramd. Sraddha is the wife of Prana. Buddhi is the same as 
tJma. The first in order is greater than one that follows it, because the Mukti of the 
latter is dependent upon the former. The Mukti of the Devas consists in everyone of 
them existing in his own condition, unalloyed by anything else. For Mukti is defined 
“existence in ones own form (Svarfipai, leaving superimposed forms,” This gradation, 
exists even in the condition of Mukti. It is not that the Mukta Devas lose their grada- 
tion ; no more than the Mukta Jivas lose their gradation. Therefore, the text says 
“ this gradation is never and no where destroyed.” 

In the Chh. Up. the words fire “ Ndma Brahma Iti Upasva ” “ worship Name as Brah- 
man.” Similarly in other places “worship Speech as Brahman,” “worship Manas as 
Brahman ” (fee. In all these places, we have explained the words Niima, Manas, Speech, 
&c., by a locative case, and translated these pharses as “ worship Brahman in Name/* 
“ worship Brahman in Speech,” “worship Brahman in Mind, &c.” The Commentator now 
quotes an authority for this interpretation 

It is thus written in the Sat Tattva : — “ Hari gives salvation, when 
he is worshipped in the various deities, beginning with N&ma and ending 
with the Mukhya Vfi.yu. By meditating upon him as existing in these 
and yet separate from these, there is Mukti. There is no doubt in it. 

But says an objector these Devas Ndma, &c., differ in qualities and powers, does the 
Lord existing in them differ also in qualities and powers? To this the Commentator 
replies 

The IjOtcI called Saraa (the Equal) exists in His fulness in eveiy one 
of these, beginning with Us^ and ending with the Mukhya Vayu ; yet 
when He is meditated in a higher vehicle, He becomes highly pleased. ' . 

Though Hari is the same in all the.se Devas, yet meditating on Him in a higher form, 
conduces to greater satisfaction of the deity. The result is that He should be always 
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worshipped in the Highest, namely, in the Mukhya Prana corresponding with the Christ. 
God worshipped through the Christ l^ecomes most highly propitiated. 

Since the Lord loves the higher more than the lower, therefore, when 
one meditates, in the highest, he thereby conduces to be highest propitia- 
tion of the Lord. Not only the Lord is highly pleased, but the worship- 
per also, who thus meditates on the Lord in the highest, undoubtedly 
gets the highest love manifesting in his own soul. The, Lord gives 
salvation, when He is thus meditated in these Devas, with the full know- 
ledge of this gradation. Theie is no other way of getting His grace, for 
this is the final conclusion of all scriptures. Thus it is written in the 
Tattva Viveka. 

Because the Lord loves a Deva of higher hierarchy more than one in a 
lower hierarchy, therefore he who worships the Lord in a higher Deva gets the higher 
grace of God : while the highest grace is obtained if worshipped in the Chief Prdna - 
(Christ). 

The word Nama, &e., have been explained in the locative case, namely, worship 
Brahman in name, &c. The Commentator now quotes a clear authority for this 

The words beginning with Nama and ending with Prana have been 
said to be in the seventh case, (they are to be translated as in Name, in 
Speech, in Manas, &c.). They should be construed everywhere in the 
third, fourth, fifth and sixth cases also. 

Thus we may not only translate it ‘‘ worship Brahman in Name” but also “ worship 
Brahman through Ndma^ (Namiia, third case), also “ worship Brahman as revealed hy name 
(Mranah Adhivyaktam, fifth case), so also “ worship Brahman as the Lover of Name and 
heloued o/ Name ” (Namnah, Pritivisayah, sixth case); so also, “worship Brahman as the 
giver of rewards to name (Namne, Pbala-pradara, fourth case). Thus Nama Brahma Updsva, 
should never be construed in the case it is shown in the text, namely, in the case of apposi- 
tion, and should never be translated as “ worship Brahman as name,” for then name and 
Brahman would become identical ; while the whole object of the Upanisad teaching is to 
show the great difference bet^veen God and everything else. 

Thus everywhere, when these words Nama, &o., are found in connec- 
tion with Brahman, they are to be construed in the above manner. As in 
the well-known Rig Veda Hyma (X. 90. 12) Brahmanah Asya Mukham 
Aslt, the word Mukham though shown in the first case is explained as not 
identical with Br&hmana, for Brahmana is not the mouth of God, but it 
is explained in the fifth case, namely, from the mouth of God came out 
the Brahmana caste. Or as in the phrase AtmS, Vai Putrakah, the word 
AtmS,, though in the first case, is explained as in the ablative and means 
“ from the self or from one’s own body ; ” or is also explained in the sixth 
case, meaning then “ the son belongs to one’s own self ” and does not mean 
that “ the self is identical with the son.” Or as in the phrase Yfipa 
Adityah, the word Yfipa, though in the first case is explained in the seventh 
case. As everywhere, in these examples, the case of apposition is set 
8 
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aside, in favour of a more appropriate case, so in these passages also the 
words N&ma, &c., are to be construed not in tlie case of apposition but 
differently. This is done on the strength of the following l^utra ; — A 
word in the firet case may always be construed in all the seven cases. 

Since each succeeding Deva is shown to be greater than one before 
it, Brahman cannot be construed as identical with Nama, &c., for then, it 
would be absurd to say Brahman is identical with Nama and at the same 
time to say Speech is greater than Nama, for then Speech would become 
gi'eater than Brahman. In other words Braliinan himself would become 
greater and smaller. 

Admitted that where a word is in the first case, as in the phmses Mano Hi Brahma, 
it may be construed in all the other cases as described by you. But when a word is in the 
objective case, as in the phrase, Vdchain Brahma Iti Ilpaste, how are you going to explain 
it. Is there any Sutra of Grammar, by which a word in the second case may be similarly 
explained ? To this the commentator replies ; — 

The second or the accusative case is employed in all the six cases, 
that is to say, it may be construed in all cases except the nominative case. 
Because all these (Nama, &c.) have the Supreme as their cause. 

Says an objector, we also do not say that Brahman is identical with Nama, <&c. All 
that we say is that Brahman is to be meditated upon as identical with Nama, &c. It is 
only for the purposes of meditation, that we assume this fanciful identity, we never say 
that Brahman is really identical with N^ma, &c. To this the Commentator replies 

When one thing is meditated upon as something else, such medita- 
tion cannot be conducive to the production of the end of man. 

(For a thing must be meditated in its true form in order to give any result. If a man 
meditates upon Brahman as CIsa or Rudra, &c., he can never know Brahman, though 
he may know Us4 and others. Not only is this meditation perfectly useless to attain 
its own object, but it is dangerous also as the Commentator next shows) 

There is not only wrant of the attainment of Purusartha, but there is 
positive danger in such meditation ; just as there is danger in paying 
Royal Honors to a mere servant of the King. The person who thinks the 
servant of the King, to be the King, and by such thinking pays all Royal 
Honours to him, incurs the displeasure of the King and is destroyed by 
him, because the servant is under the control of the King ; therefore, he 
who meditates upon Nama and the rest, as if they were Brahman, is thrown 
by Brahman along with these Devas, namely Nama and the rest into hell 
called blind darkness. Therefore, let no one meditate upon these as Brah- 
man. Thus it is in the Sama Saihhita. 

Note;— Idol worship is nofe only useless, but positively sinful. If an idol, whether 
of clay or stone or of subtler bodies like that of Devas, &c., is worshipped as Brahman, the 
worshipper goes to hell, and so also does the Deva who accepts such worship. But if tlie 
man worships Brahman, in the idol or in the Deva, realizing all the while the separation 
of Brahman from the idol, and from the Deva, and knows that he is worshipping Brahman 
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and not the idol or the Deva, such a worshipper gets the grace of Brahman and final re- 
lease. * 

According to you, O Advaitin, these Nama and the others are not Devas, but insenti- 
ent objects. You have therefore less reason to fancy them as Brahman, and according 
to your own theory no good will result by worshipping them as Brahman. Therefore the 
Commentator says 

Let no one meditate or worship any insentient object, or in an un- 
worthy way, or in an untruthful way. For by such worship there is 
great disaster to the worshipper. 

To meditate improperlij is as when one thinks that Brahman weeps. In the Vedas we 
find a phrase Sorodit, “ he wept,’’ and some persons say it means that the worshipper 
must meditate .that Brahman is weeping. Such a meditation is called unworthy medita- 
tion, for Brahman never weeps. The untruthful worship is that in which you think of an 
object what it really is not, as when you think of a rose, not as a rose, but as a daisy. 
Similarly when you think of Nama, &e., not what they reallj^ are, but as Brahman, such 
wt)rship is called false worship. Therefore, the worship of inanimate objects, the un- 
worthy worship, and the false worship are all disastrous. 

Jf an inanimate object like grass or skin is worshipped as God, such 
worship is that of an inanimate object. No one should worship grass 
(Darbha) or skin (Cliarma) and where the scriptures use these words, they 
are to be interpreted as referring to certain Devatas, who have the Abhi- 
mana of Darbha and Cliarma ; for an inanimate object can never give any 
fruit (whether worshipped at the time of Yajha or at any other time). 

Says an objector, all inaiiiinate objects are not useless, for we see herbs and drugs 
&c., when regularly used produce results. To this the Commentator replies 

The very fact that drugs and herbs produce medicinal results proves 
that the Devas are dwelling in the herbs and drugs, and the good results 
of the medicines really depend on these Devas. The ignorant, who do not 
see the Devas in these herbs and drugs, get only ordinary results, by the 
use of medicines ; but the wise who see the action of the Devas in these, 
getin addition, super-physical results also (invisible results— adri^t-a phala). 
For it is a well known thing that no results can happen but through the 
intervention of some Deva or other. As a King feeds all his subjects, 
whether they know of his existence or not, (for the King maintains an open 
house and looks to the fact that no one of his subjects should die of star- 
vation) ; but the ignorant subject of the King, namely, a person who does not 
. know of the existence of the King and so does not serve him, can never ex- 
pect special benefits from the King, in the shape (of Jagirs, &c.) of grants of 
villages, (which is reserved only for those who know and serve the King), 
so the Devas give visible results to the ignorant, and invisible results in 
addition to that, to the wise. 

But how is it that even when one takes medicine, he does not always get the desired 
results. Disease is not always cured. To this the Commentator replies : 
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The favourable result of medicines, however little, requires something 
of Adfista (invisible) knowledge, a man must have some faith in the .Devas, 
and must use these drugs with some knowledge of the invisible forces in 
order to get invariably favourable results. The results called Adfi§ta 
always accrue to the wise and not to any other. 

Therefore, let no one ever worship any inanimate object ; nor must 
his worship.be untruthful, nor unworthy of the Lord ; if he desires the 
best result (Mukti) ; and if he does not wish to go into hell, and it he 
wishes to work tlie will of Lord and to do tlmt which is beloved of the 
Lord ; or if he wishes to do what is the duty (of every right thinking 
man) ; or if he is a person desirous of getting release. Even the last two 
classes of persons (namelj^ he who worships through a sense of duty or is 
desirous of release- must desire to please the Lord Hari ; there is no ques- 
tioning about it. Thus it is in the Upasana Laksana. 

Even Lord BMarayana in liis Vedanta Sutras (11. I. 5) says : — “Only 
the superintending deities are denoted (by such terms) ; for they have 
superior powers and are personally present (in all places).'’ 

Ill such texts [the Earth spoke, (S. Br. VI-3) Waters spoke], the deities that preside 
over Earth, etc., are denoted. For they have, distinguished from other (beings), exalted 
powers, ani they are also found present everywhere. 

Similarly in the Sutra 11. 2-3 the same idea is conveyed 

“ (If it be said that the Pradhaiia can be the cause) as seen in the 
case of milk or water ; (“ no” we reply) ; for even there (there is the 
intelligent being guiding it.)” 

It is not right to hold, that evon the iion-intelligent Pradhana may be active as in 
the case of milk curdling or water flowing, &c. For the b'ruti says, that even there the 
activity is caused by the Lord, as conveyed by the text. “ All the different rivers abide 
by the command of this Imperishable (Lord), O Gargi, the rivers which take their rise in 
the mountains of the isveta, etc., and flow in different directions, some to the east, some 
to the west,'^ (Bri. V. viii. 9) “ By this (Lord) indeed milk becomes curd, etc.” As a 
matter of fact the curdling of milk is due to a living organism, and not to dead matter. 

Moreover the following sutra of the Devata Mimamsa shows the 
same ; The names like Skin, &c., are used in denoting devas, because 
we find them holding conversation, and the rest.” Thus in the following 
passage of the Rig Veda (X, 97-22) we find the trees holding a discourse : 
—“With Soma as their Sovran Lord the Plants hold colloquy and 
say : 0 King, we save from death the man whose cure a Brahman 
undertakes.” 

The plants here must be the devas of the plants. So also in the following passage 

the stones must be the devas of the stones. 

✓ 

May Savitar the God, 0 Stones, stir you according to the Law. 
(Rv. X, 175, 1). 
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Not only the insentient matter has no directive activity of its own, but the animate 
world also has no independent activity of its own, as will appear from the following 
verse of the Rig Veda;--(X, 112-9.) 

Lord of hosts amid our bauds be seated : they call thee greatest 
Sage among the sages. Nothing is done, even far away, without Thee, 
great, wonderous Mighty One, is the hymn I sing thee.” 

This shows that nothing is done anywhere by any one, but under the command of 
the Lord of the hosts. So also it cannot be said the devas can be frustrated in their 
aims. When the devas want to reward or punish any one, they do so without any chance 
of being hindered by any one. 

So also in the following (Rv. X, 33-9) : — “ None lives, even had 
he hundred lives, beyond the statute of tlie Devas.” So also (Rv. Vllf, 
47-1) : ‘‘ Yours are incomparable aids, and good the succour they 

afford.” 

This shows that the aid of the gods are invincible, for the word anehas may be 
translated as invincible, that which cannot be furstrated. So also the following (Rv. X, 
6-9):- 

“ The Holy ones engendered, for their several laws, the heavens 
and earth, the waters and the plants and trees. They filled the firma- 
ment with heavenly light for help, the Devas with will all free, made 
bodies beautiful for souls to dwell in.” 

Admitted that nothing is done even far away, without the will of the Supreme Lord, 
but what is the necessity of admitting tho existence of a hosts of devas, when God can 
do everything. To this the-Commeiitator answers in the words of the Brahma Tarka : — 

The insentient objects get all their essential attributes, active 
powers, and various modifications, from the sentient beings, the sentient 
beings get their sentiency from the Devas, the Devas get their power from 
the Supreme Prana (the Christ), while the Chief Prana gets his from 
the Supreme Lord Visnn,' always. This is the law, and nothing can 
happen, but as directed by them. There is no example of an insentient 
object, showing any activity, without the directing agency of a sentient 
being. Since wc always see all activity emanating from sentient beings, 
in every case, therefore the unseen things must he judged by the analogy 
of the seen. As when we find some grains scattered near an ant-hill we 
infer that the ants must have thrown them there, and they did not come 
there of themselves and though we do not see the ants, we cannot say 
that the scattering is not caused by the ants. Thus we infer from known 
examples, that the insentient is always under the control and direction 
of ‘the sentient. 

Admitted that this sentient regulates the insentient, what is the necessity of 
admitting the existence of the devas to regulate the sentient beings, cannot the sen- 
tient beings regulate their own activities without the devas? The theory of the devas 
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is a oumbersome one. Rather say that every sentient being is self-moved. To this the 
Commentator says * 

When the evil spirits by obsessing can show their super-normal 
powers (such as bringing things from a distance, levitation, clairvoyance, 
etc.), why should the spirits of good, the devas, be not active agents, 
also ; and whj" should not the Highest Spirit, the Lord Hari be active ? 
Thus in the Brahma Tarka. 

In khanda second occurs the word liridayajiiam, a word generally translated as 
pleasing, but the Commentator shows that it has not that meaning here. 

The word hridayajilam means he wlio knows the truth about the 
Lord. The word hridaya is a name of the Lord, literally meaning “ He 
who moves in the hearts of all, or He who controls the hearts of all.” 
Thus in the Aitareya Aranyaka we find the following : — “ The liisis 
called Sarkaraksyas meditate on Bralinian as IJdara ; while the Uisjis 
called Aruneyas adore him as Hridaya ( H. I. L-5). 

Thus hridaya is a well-known name of God. The word kola occurs in this khanda 
(second). The Commentator thus gives its meaning. 

The Abhidhana (Lexicon ?) says: — kola is the name of the pfiga 
fruit, that is the betel nut; while the betel leaf is called kalam. 

In the fourth Khanda Saukalpa or Mitra is said to be the producer of heaven and 
earth, &c. The Commentator shows that all inanimabo creation is the work of Mitra, 
and all the animate is the work of Prana and the rest. 

Mitra called Safikalpa is the fashinoner of the whole host of inani- 
mate creation, such as the elements, the eleiiientary objects, the mantras, 
and the multitude^ of sacrificial objects, and of the various worlds. Mitra 
is the fashioner of inanimate objects ; and Vayu and the rest, fashion all 
animate beings. All objects are dual having a material and a vital 
part, the first is the work of Mitra, the second that of Prana, Thus it is in 
Vastu Tattva. 

Says an objector why do you make this division? In this very khanda we find 
that everything is created by Sahkalpa, the word is sarvam or all. The Commentator 
says that the word must be restricted in its meaning here. 

Safikalpa creates or fashions “ all,” that is, all inanimate objects. 
Chitta is that memory which is unsteady, liable to forgetfulness. Sinara 
is that memory which is steady and permanent. Thus it is in the l^abda 
Nirnaya. 

In the fifth khanda it is said yad ayam veda yad va ayamvidvan. What is the 
difference between veda and vidvan, both mean ho who knows.” 

To this the Commentator answers - 

A man is said to know (veda) a thing, when he has a general knowledge of it ; jie 
is sadd to be an expert (vidv4n) when he has special knowledge of a subject. 

In the same khanda are used the words ekdyanam and prati^tha, both generally 
yeaning abode. The Commentator however shows that there is a shade ol diSeienoe. 
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Pratistha means primarily the Abode, that is, the place in Which 
one abides in Release, the Mansions of the blest. 

The word pratistlia is applied to ordinary places of dwelling in a 
secondary sense only : (primarily it denotes tlie abode of the Released). 
This is the difference which the knowers of words draw between the 
meaning of these two words. 

The word Deva inanusya has been used several times in this adhyaya. It does not 
mean the devas and men, but the devas who have assumed the body of men. 

They should be known as deva-niaimsya who being devas, have 
obtained an Imrnan incarnation. The phrases “ the earth is in medita- 
tion,” &c., in khanda sixth mean “ as if they were in meditation,” for they 
are always reserved in their speed), and are never given to much talk. 
But when they speak, they utter words pregnant with deep and many a 
ineaning, for every word of theirs lias more tlian one meaning. Thus it 
is in the Padma Purnna. 

Ill the next few khaiulas, it is said that bala is greater than vijiiana, that annam 
is greater than balani, that apas is greater than aimam, that tejas is greater than apas, 
and so on. If balam, &c., be taken in their literal sense, then it would reduce the teaching 
into absurdity, for to say that the brute force is greater than knowledge, is not correct. 
The Commentator explains that all these words have two meanings and refer to the 
spiritual force and the physical force. The spiritual force is greater than knowledge and 
not the physical force. 

As says tiie Tattca Sara : — By the word Force is meant two kinds of 
forces ; the force of the knowledge appertaining to the conditions of 
Release ; and the external force. The knowledge wliich relates to Release 
is higher than ordinary knowledge (vijniina). Similarly annani or Food 
has also two meanings. It means the essence of the knowledge relating 
to Release and the ordinary food. The spiritual food is higher than 
spiritual force, as the physical food is greater than physical force (for 
without food there would be no force). Tlie spiritual food means the love 
of spiritual knowledge, and it is certainly higher than mere spiritual 
knowledge. And since the physical prowess depends upon physical food, 
hence the food is said to be greater tlian force. Similarly water is said 
to be of two sorts : — the spiritual Waters, and the physical. The satisfac- 
tion resulting from the love of spiritual knowledge is called spiritual 
Waters, this peace of conscience is the inner water, the external water is 
the liquid element. Thus the inner water is higher than inner food, as 
the physical water is higher than the physical food (for no food will grow 
without water, and a man can live without food but not without water); 
Similarly Fire has also two meanings, the Inner fire, which is the fire of 
genius (pratiblni) and tlie External fire, PratibhA fire is greater than the 
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satisfaction of soul, for pratibha or the spiritual insight is greater than 
soul-satisfaction, (as fire or oxj’'gen is a greater necessity of life than even 
water). Similarly AkSrfa is of two sorts, the spiritual dkada and the 
physical akaila. The Inner akas^a is within the pratibha ; (it is the life of 
the spiritual fire) ; the external akasa or the ether is that which pervades 
through every interstice of matter. The spiritual akArfa is the steady 
light of genius, the spiritual fire is the erratic flame of genius ; hence 
Skfiifa is greater than fire. (A man may live without air, as in yoga 
hybernation, but not without ether, for when the etheric double leaves the 
body, disintigration sets in). But higher than the steady light of genius 
is the steady memoiy, called smara : — it is the uniform memory in the 
state of meditation. But higher than spiritual memory is the spiritual 
hope called aula. means the bliss of direct vision of the I^ord. 5ut 
higher than the joy of direct vision is the joy one feels in Release, when 
he attains the Chief Prana (the Christ). That is the highest joy. 

The last three, namely Smara, and PrSna are purely spiritual and have no 
external correspondence. They are inner objects. Bub if these are purely spiritual, why 
not take food, water, fire, &c., as purely material, and why explain them as devatas of food, 
&c. To this the Commentator replies 

Commencing with food and ending with Pnma, the external force, 
food, water, and fire are respectively surpassed by external food, water, 
fire, and okMa ; because from physical water is produced the physical 
food, and so on, but never otherwise. But the case is dilTerent witli the 
inner food, &c., for the evolution or unfoldment of the inner ones is by a 
reverse process : (the unfoldment of the lower precedes tliat of the 
higher). 

The manifestation of the inner faculties is in a reverse way. Thus the unfoldment 
of the spiritual force (bala) leads to the unfoldment of the spiritual love (rati), the unfold- 
ment of spiritual love leads to the evolution of the spiritual satisfaction (tripti), which 
unfolds pratibha, which leads to the opening of the steady memory, &c. Thus here the 
lower in scale is the cause of the manifestation of the higher ; just the reverse of it takes 
place in the physical plane. In other words, the higher devatd can manifest in man only 
after the lower has evolved, and manifested itself. But says an objector -if this be so, 
why call the succeeding ones greater, when they depend upon the others for their mani- 
festation, In fact your so-called lower is the cause of the so-called higher : and cause 
being greater than the effect : the so-called lower ought to be called the higher. To this 
the Commentator replies : — 

Though the manifestation of Moksa depends upon the (successive 
unfoldment of the) lower devatas, 5'et as the bliss of mokba is innate, 
natural, and eternal, while that even of the direct vision (aparok§ay is 
lower than that of Moksa in an infinitely less degree, and compared with 
Mok^a it is transitory and ephemeral, therefore, the gradation is as 




VII ADHYAYA, XV KBAIIpA, 1. 495 

mentioned above ; (that is to say, the quantity of bliss regulates the grade, 
and not the order of manifestation). 

As the joy of the state of release is innate, and natural, therefore it is eternal, and 
since it is eternal, all other joys are lower to it. The ecstasy of direct vision is consider- 
ed to be the highest, but it even is not innate, for it depends upon antahkarana, and is a 
modification of the inner organ, and consequently aparoksa knowledge is temporary. 
Moreover, here also the lower are the effect of the higher. For the production of the 
aparoksa knowledge is dependent upon the fitness for Moksa ; similarly the steady 
memory is dependent upon fitness for aparoksa vision, while the pratibha is caiibsed by 
steady memory and so on. 

This steady memory is dependent upon the fitness lor aparoksa 
vision, the pratibha (the fire of genius) is dependent upon the fitness for 
steady memory, wliile tlie erratic genius exists where there is fitness for 
the steady genius ; from genius comes satisfaction, and from satisfaction 
comes love, for liow can there be love where there is no satisfaction. 
Thus in this order also, there is superiority of the attribute born of 
Prrina over every other quality. 

Though the order of unfoldmcnt of the spiritual qualities is reverse of that of the 
physical, yet as a matter of fact, no lower quality unfolds, until the person is fit for the 
higher. Only the man eligible for Moksa, gets his aparoksa vision unfolded, the man 
vwifit for Moksa will never have his vision unfolded, and so on. Thus Moksa is really the 
cause of the unfoldment of all the latter. 


Fifteenth Khanda. 

Mantra j. 

STHTT m WRTRTT ^ 

srT% el ^ eePfd smir: srr^ 
smx 5TO siWFT sTFTt f ftersTOt wm 

Jinir: PrSna, life breath, the Chief Prana. %. Vai, verily, 

Asayah, than Hope, tiprw. Bhftyan, greatei, Yatha, as. Vai, 

verily, qjtr: Arab, spokes of a wheel, ^rplr, Nabhau, in the nave. 
Samarpitah, hold to or attached to. Evam, thus. Asmin, in chis. 

Prane, in the Chief Breath. Sarvam, all. Samarpitam, 

attached, qnsr:- Pranah, the Chief breath, Pranen'a, through the 

Supreme Breath. The Highest Brahman, Yati, moves, sjnir:. Pranab 

The Supreme breath or Prana. The Highest Self, Pranam, life* to 

Pranam or the Christ. Dadati, gives (all desired objects). Jirarra. 

Pranaya. to prapa. 5^. Dadati, gives, sini:. Pranab. The Supreme 
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Brcaili. riie Lord God. Ha, verily, Pita, father. Pranati, 

the Supreme breath, mother, Pr^nali, the Supreme 

breath. WrTT Bhrat^, brother, qnir- Pranab, the Supreme breath. jpRfT. 
Svasa, sister, Pranaji, the Supreme breath, Acharyati, teacher, 

synj:. Pr^nah, the Supreme breath. htSTI!! • Brahmanali, the Priest. The 
Singer. 

1. The Chief Breath (Prana) is verily greater than 
Hope. As the spohes of a wheel are all attached to the 
nave, so in this Chief Breath are all attached. But the 
Chief Breath, himself moves, through the Supreme Breath. 
The Supreme Breath, gives to the Chief Breath all tha4; 
He desires, (when the Prana mediates for souls to the 
Supreme) ; yea gives to him, his very life. This Supreme 
Breath is verily father, the Supreme Breath, the mother ; 
the Supreme Breath, the sister ; the Supreme Breath, the 
teacher ; the Supreme Breath, the Priest. — 504. 

Mantra 2. 

filial 

% fiiifli:;! t ii n 

5r:. Sah, he. Yadi, if. Fitaram, to father. ^ Va, or. 

Mataram, mother. Va, or. Bhrataram, brother. Va. 

or. Svasaram, sister. ^JT. Va, or. Acharyam, teacher, 

Va, or g | g)ti|4^ Brahmaiiam, priest. ^ Va, or. Kihchit, any thing. 

Bhrisam, offensive, ff. Iva, as if. Pratyaha, says. Dhik, shame, 

fie. I'va, to thee Astu. be. ffn Iti, thus. tjf. Eva, even. tptw. 

Enam, to him. ^TTf:- Ahuf.i, they say. Pitriha, father-killer, parricide. 

%. Vai, verily. Tvam, thou. Asi, art. »rTi|?r. M^triha, matricide. 

%. Vai, verily. Tvam, thou. Asi, art. Bhratriha, fratricide. 

Svasriha, killer of sister. Acharyaha, killer of teacher. 

wr g l^fT- Brahmanaha, killer of priest. %, Vai, verily. Tvam, thou. 

Asi, art. fm. Iti, thus. 

2 . If he says anything harsh to his father, or mother, 
or brother, or sister, or teacher, or priest, people say to him, 

‘ fie unto thee, thou art as if thou hast killed thy father, 
or mother, or brother, or sister, or teacher, or priest.’ — 505, 
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Mantra 3. 

iiT=^N“7r#f^ 


Atha, thei). Yadi, if Api, also. Enan, these. 

^^^rTsrniir^- Utkrantapranan, gone Life Breaths, whose life breaths had 
departed. ^ulena, with a poker, Samasam, fully, touching 

%ivith, thrusting. Vyatisaihdaliet, burns them to pieces. Na, 

Eva, even. q?rw. Enaiii, to him |[g:. BrCiyuh, they say. 

Pitriha, killer of father. ?rf^. Asi, thou art. Iti, thus. Na, not. 

ifT^. Matriha, Matricide. Asi, art thou Iti, thus. »t. Na, 

not. ^sTT^fr* Bhr^triha, fiatricide. Asi, thou art. ^ Iti, thus. if. 

Na, not Svasriha, sorroricide. Asi, thou art. fr%. Iti, thus. 

If. Na, not. Acharyaha, tutor. siRf. Asi, thou art. Iti, 

thus. If. Na, not gTTgJiirfT Brahmanaha, Priest killer. 

3 . But when Life Breaths have gone out of them, if 
one thrusts a poeker into them or burns them to ashes, no 
one says to him, thou hast killed thy father, mother, brother, 
sister, teacher or priest. — 506. 


Mantra 4. 

sjnsii HfliM ^ 

« •wiw II 8 II 

^ ii II 

qpU:. Pi-anati, the Supreme Breath, ff. Hi, verily, Eva, indeed, 

only. ijHlfH. in these. Sarvani, all. Bhavati, becomes. 

Sah, he. %. Vai, verily, q^: Esah, this. qqq. Evani, thus. 

Paiyan, seeing, qqw. Evam, thus. »pqpT: Manvinab, perceiving. qq». Evam, 
thus. f^sF. Vijanan, understanding, Ativadi, becomes a speaker 

of the highest truth, qetlt- Bhavati, becomes, nq, Tam, to him. Chet, 

it. f3:- they say. Ativadi, declarer, of highest truth, a 

Cliristian. qriq- Asi, thou art Iti, thus, Ativadi, declarer 

of highest truth, a Christian, Asmi, I am. Iti, thus. 

BrOyat, let him say. *f. Na, not. t5rq^54hT. Apahnuvlta, let him not conceal. 
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4. The Supreme Breath verily exists in all these. 
He who sees it thus, perceives^ it thus, knows it thug, be- 
comes the teacher of the highest Truth. If people say to 
him, thou art an Ativadin, let him say boldly, I am an 
Ativadin, he need not conceal it. (“ Sir is there something 
higher than Pr^a ? ” “ Yes, there is something higher 

than Prana.” “ Sir, tell it me”.) — 507. 

Note,— An Ativadin is one who declares a groat truth, or believes in a great truth. 
Here it means one who believes that Prana (Christ) is the ‘highest truth, next only ta y 
God. An Ativadin would, therefore, mean a Christian. One who believes in Chr]^ 
should never be afraid of declaring his faith in him, and when ashed l^y any one, should 
never deny him or conceal the truth. 


Sixteenth Khanda. 

Mantra i. 

il \ U 

11 II 

Esah, this. 5 Tu, but. % Vai, verily, Ativadati, declares the 

highest truth, q.- YaJj, wlio. Satyena, with the true, about the true, 

i. e., Visnu. Ativadati, declares the highest truth. Sah, that, 

Aham, I. Bhagavalj, Sir, Satyena, by the true, by the Lord Visnu, 
by the grace of the True Ativadani, may I become an Ativadin. 

Iti, thus. Satyam, the true, Vispu, 5 Tu, but. qq Eva, even. 

Vijijnasitavyam, ought to be known. 51^ hi, thus. Satyam, 
the true, Visnu. Bhagavab, Sir Vijijaase, desire to know, nt 

hi, thus. 

1. (Tbe Lord called the True is higher than Pr ann. ) 
But he in reality is (a higher) Ativadin, who declares *the. 
Lord Visnu to he the True. “ Sir, may I become an Ativa- 
din by the grace of the True.” “ But we must (first) desire 
to know the True.” “ Sir, I desire to know the True.”— 508. 
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Seventeenth Khanda 

Mantra i. 

^ ^ ^ ^ llEEl 

fttftiWe II ? H 

II ^V9 II 

YadS, when. % Vai, verily. R ^r qrfH Vijanati, one understands. ^ 
^tha, then. ’ Satyam, the Lord called the True, the good Ruler, 
Vadati, he speaks, he declares the True to be Omniscient, sy Na, not. 

Avijanan, he who does not understand the Lord as Omniscient. Satyam, 

t!3f€ True, Vadati, declares, Vijhanarri, understanding, the Lord 

as Omniscient. ^ Eva, even, only, g Tu, but. Eva, only, even. 

Vijijhasitavyam, one should desire to understand. Iti, thus. 

Vijiianam, the understanding, Hhagaval;i, Sir. Vijijhase, 

I desire to unaerstand. ffir Iti, thus. 

1. When one understands (the good Lord as Omniscient) 
then one declares the Good Lord (Satyam). One who does 
not understand (Him as Omniscient,) cannot declare Him as 
the Good. Only he who understands the Omniscient, can 
declare the Good. This Omniscient, however, we 'must 
desire to understand. “ Sir, I desire to understand the 
Omniscient.” — 509. 

iVoG\— Tlie word satya means the Good (sat) Ruler (ya). 


Eighteenth Khanda. 

Mantra i. 

BJpLf ^ u ^ U 

twa r ^ gr: ii h 

• SRT Yada, when. % Vai, verily. JWanute, perceive.s, acts zealously, 

realises that the Lord is the Thinker. ^ Atlia, then. Vijanati, he 

understands, h Na, not. Amaiva, without thinking, withqut being 
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zealous. VijanSti, understands. * 1 ?^ Matva, by perceiving, by being 

zealous, by knowing Him as Thinker, Eva, even, only. Na, not. 

Vijanati, understands as Omniscient, Matih, the Thinker, Reason, 

thought, perception, zeal. g Tu, but. Vijijftasitavya, one should 

desire to understand. ^ Iti, thus. »tf%w Matim, zeal, thinking, reasoning, 
perception, the Thinker. Bhagavali, Sir. Vijijnase, 1 desire to 

understand. ^ Iti, thus. 

1. When one realises Him as the Thinker, then one 
knows Him as Omniscient. One who does not so realise, can- 
not understand Him as Omniscient. Only he who knoAvs 
thus, understands the Omniscient. This Thinker, however^ 
we must desire to understand. “ Sir, I desire to understand 
the Thinker.” — 510. 


Nineteenth Khanda. 

Mantra i. 

sfST ^ «raT it t it 

II II 

Yada, when. % Vai, verily. ^raddadliati, has faith, believes, 

knows Him as Holy. 9Em Atha, then. Manute, he has zeal, acts zealously, 

knows Him as Thinker, sr Na, not. ?pii?vfq| Asraddadhan, without faith, 
without knowing Him as Holy. Manute, he acts with zeal, knows as 

Thinker. ^raddadhat, has faith, knows as Holy, Eva, alone. 

Manute, acts with zeal, knows as thinker. ^raddha, faith, holiness, g 

Tu, but. ^ Eva, alone. Vijijftasitavya, one should desire to 

understand, Iti, thus. SRfRr^^raddham, faith, holiness, the Holy One. 
BhagavaJj, Sir, Vijijftase, I desire to understand, hi, thus. 

1. When one knows Him as Holy, then one knows Him 
as Thinker. One who does not know Him as Holy, cannot 
know Him as Thinker. Only he who knows Him as Holy, 
can know Him as Thinker. This All-holy, however, we 
must desire to understand. “ Sir, I desire to understand 
the All-holy.”— 511. 
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Twentieth Khanda. 

Mantra i. 

*prat iM u 

ffir f^w: II Ro ii 

35[^ Yada, when. % Vai, verily, Nististhati, attends on a spiritual 

teacher, has- reverence : knows Him as Finn. Atha, then. ^radda- 

dhati, he has faith : knows him as holy, rj Na, not. Anististhan, 

without reverence : knowledge of firmness. Sraddadhati, has faith : 

kuows him as holy. Nf^^< Nististhan, who has reverence : knowing Him as 
Firm, Eva, only, Sraddadhati, has faith : one knows him as holy. 

f%r Nistha, reverence, firmness, g I'u, but. ^ Eva, only, even. 

Vijijhasitavya, one should desire to know, Iti, thus. Nistham, the 

All Firm. Bhagavah, Sir. Rrf^^rr% Vijijnase, 1 desire to know. Iti, 

thus. 

1. When one knows Him as Firm, then one believes Him 
holy. One who has no knowledge of His firmness, cannot 
believe Him as holy. Only he who knows Him as firm, 
believes Him as holy. This firm Lord, however, we must 
desire to understand. “ Sir, 1 desire to understand the firm 
One.”— 512. 


Twenty-First Khanda. 

Mantra i. 

wl 'hill's 

EIE^IU II ^ 11 

n Rl II 

*RT Yada, when. % Vai, verily. gRfr^ Karoti, controls his passions ; knows 
Him as Creator. ^ Atha, then. R|%siW Nististhati, has reverence : knows Him 
as-Firm. h Na, not. Akritva, without controlling : knowing Him as 

Creator, Nististhati, has reverence : knows Him as Firm, Kritva 

having control, knowing Him as Creator, qq Eva, alone, Nististhati, 
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have reverence: knows Him as Firm, Kritih control : creator, g Tu, but. 

^ Eva, alone. Vijijnasitavya, one should desire to know. 

Kritim, control, creator, tfruft BhagavaJj, Sir. Vijijfiase, I desire to 

know. Iti, thus. 

1. When one knows Him as Creator, he know^s Him as 
having firmness. The man who does not know Him as Crea- 
tor, can never know Him as having firmness. He alone knows 
Him as Firm, who knows Him as Creator. The Creator there- 
fore, should one desire to know. “ Sir, 1 desire to know 
the Creator.” — 513. 


Twenty-Second Khanda. 

MAxNTRA I. 

II 

3[T^5r: II II 

^ Yada, when, % Vai, verily. Sukhani, happiness. Labhatc, he 

obtains. ^ Atha, tlian. Karoti, performs a duty. ^ Nn, not. 

Asukhani, not happiness. Labdliva, having obtained, realised, 

Karoii, perfoi ms duty, knows the Creator, gtcpr Sukhani, iiappincss. Eva, 
alone. Labdhva, having obtained, Karoti, does any act. Suk- 
hani, happiness, g Tu, but. qq Eva, alone. Vijijhasilavyam, 

one should desire to understand. hi, thus. Sukhain, happiness. ^iTirq: 

Bhagavah, Sir. Vijljhase, 1 desire to understand. ^ Iti, thu.‘=>. 

1. When one knows Him as Pleasure, he knows Him as 
the Creator, he who does not know Him as Pleasure, does not 
know Him as Creator. Realising Him as Pleasure alone, 
one knows Him as Creator. This Pleasure, however, we 
must desire to understand. “ Sir, I desire to understand 
Pleasure.” — 514. 
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Twenty-Third Khanda, 

Mantra i. 

^ »jHR vinwl II t II 

5pJT^: w>l[t 11 11 

*(s Yu^i, who. % Vai, verily, sjjn BhOma, infinity, the full Narayana. ^ 
Fat, that. Sukham, pleasure, happiness, True and independent bliss, 5f 

Na, not. Alpe, finite, Mukti. The Released Souls, Sakhani, happi- 
ness, pleasure. Asti, is. Bhuma, infinity, Eva, only. Sukham, 

happiness, pleasure Sukham. BhQnia, infinity, g Tu, but. qq Eva, 

only. Vijijnasitavyah, one should desire to understand. Iti, 

thus. Bhumanam, the infinity, Bhagavah, Sir. Vijijhase, 

I desire to understand. ^ Iti, thus. 

1. He who is (the Lord Narayana) called the Infinity is 
real pleasure, without the grace of Infinity, there is no 
pleasure for the finite but Muktajivas. Infinity alone is 
pleasure one must, therefore, enquire into Infinity. “ Sir, 
I desire to understand Infinity.” — 515. 

Note , — Thus Narayana called Infinity (Bhunid) is the Good (Satya), the Omniscient 
(Vijn^ua), the Thinker (Matij, the Holy (feraddha), the Firm (Nistha) ; the Creator 
(Kfiti) ; and the Pleasure (Sukham). All these attributes belong to Him, 


Twenty-fourth Khanda. 

Mantra i. 

C\ C 

^ ^ 51 II \ II 

Yatra, where, under control of whom, sf Na, not. Anyat, any 

thing else, Pa^yati, lie sees, n Na, not. Anyat, any thing else. 

>1#^ ^riijoti, one hears. Na, not. ^pq|H Anyat, any thing else, R4|MI<9 
Vijanati, understands. ?r- Sah, he. ^ BliQma, infinity. «pr Atha, but. spr 
Yatra, where, under control of whom, Anyat, any thing else. 

Fajyati, he sees, sp^ Anyat, any thing else, Sri^oti, one hears, 
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Anyat, any th ng else. R rUT ^ ^TTf ^ Vij^n^li, understands. ^ Tat, that, 

Alpam, small. Yat, who. % Vai, verily, ^jprr BhOm^, infinite, Tat, he.. 

Amritam, immortal. ^ Atha, then. Yat, what. Alpam, small, 

whole class of Muktas. ^ Tat, that. Martyam, mortal. Sah, he. 

Bhagavah, Sir. Kasmin, in which. Pratisthitah, foundation, 

rests, Iti, thus. ^ Sve, own Mahimni, glory. Yadi, or, if. m 

Va, or. ^ Na, not. Mahimni, glory, Iti, thus. 

Note : — He Who is Infinity, He verily is Pleasure, in the limited (condition of the 
Muktas) there is no Pleasure (without the grace of Infinity). The Infinity alone is Plea- 
sure. Infinity how'ever, one must try to unterstand. “ Sir, I desire to understand Infinity.” 

1. Without being permitted by Avliom, one does not 
see any thing else, one does not hear any thing else, one does 
not understand any thing else, He is the Infinite. But where 
he sees a thing under the control of something else, or hears 
it such, or understands it such that is the limited. He Avhb 
is Infinite, He is verily the Immortal. But that which is the 
limited that is Mortal. 

“ Sir, in what does this Infinite rest? ” In His Own 
Glory or perhaps not even there. — 516. 

Mantra 2. 

fftf IM U 

It Vi II 

^ Go, cow. Aswatn, horses. 5^ Ilia, liere. irf^ Mahiir.a, glory 

Iti, thus. Achaksate, they call. Hasti-hiranyam, ele- 
phants and gold. Dasa-bharyam, slaves and wives. Ksetrani, 

fields, Ayatanani, houses. yrW It', thus. ;} Na, not. Aham, I. 

Evani, thus. a^tfH Bravinii, I say. 5^ Iti, thus. 5 Ha, verily. 
Uvacha, said ( 5 anat Kumara). Anyati, another. f| Hi, verily. ar Htflq qt 

Anyasmin, in another. Pratisthitah, resting. hi, thus. 

2. “ Cows and horses in this world are said to be glori- 
ous, so also elephant and gold, slaves and wives, fields and 
houses. But I did not mean any such glory,” thus said, 
Sanat Kumara. “ I said something different. ‘ Infinity rest- 
ing in his own glory,’ is different from any worldly glory.” 
-517. 
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Twenty-fifth Khanda. 

Mantra i. 

el m fi r \n u 

Sail, he. ij^ Eva, alone. Adhasiat, below. ?r: Sah, he. 

Uparistat, ab,ove. ?r: Sah, he. ii??!" Paiicliat, behind, g’: Sah, he. 

Purastat, before, Sah, lie. ?f%nrfT! Daksinatali, on the right. Sail, he 
Uttaratah, left, g’; Sah, he. Eva, alone, Idam, this, the nearest. 
Sarvam, all; all under Him, the Full. Iti, thus. Aiha-ata^i, 

now, then. AhaukarAdesab, self consciousness. Adesa, teaching. 

The Lord Aniruddha in the Jiva. Eva, only, Aham, 1. The Lord 
called Ahnm. fr^ Eva, alone. Adhastat, below, Aham, 1. The 

Ahani. ^qfel;T Uparistat, above, Aham, 1. I'he Aham. Pashchat, 

behind, Aham, I. The Alinm Purastat, befoie. Aham, I. 

The Aham. Daksinatah, on the right, Aham, I. 'I'he Aham. ^rrror.* 

Uttaratah, on (he left, Aliam, 1, qf Eva, alone. 

1. The Infinite indeed is below, above, behind, be- 
fore, right and left — this He indeed is Full (Sarvam). Now 
follows the explanation of the Infinite residing in the Jiva, 
and called (“ I ”). The “ I ” is below, the “ I ” is above, the 
“ I ” is behind, the “ 1 ” is before, the “ I ” is on the right, 
the “ I ” is on the left, the “ I ” verily is the nearest and 
the Full.— 518. 

Mantra 2. 

?fWT qsstr- 

qr ^ ^ ’Rq?fq ipqH ^ ft5ri.iariii<wiwr.i« 

qiroqfTTt Viqftf I STO 

li ^ h 

i^qswyf^li fmr: II 
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V<rw: Athatah, now. then. Atmade^ 1 ^?, the explanation of the 

Infinity as atma, his aspect as VSsudeva. tpr Eva, even, alone, firrw Atma, 
Self, Eva, even, alone. Adhastat, below. WItRI Atma, Self. 

Uparistat, above. Atma, Self, Pa^chat, behind. Atma 

Self. Purastat, before. Atma, Self. Daksinatal.), on the 

right, irr^r Atma, Self. Uttaratab, on the left. ?ri?*ir Atma, Self. 

Eva, alone. Idam,’this ; the nearest. Sarvam, All ; Full. ^ Iti, thus. 

Sah, he. qjVa, verily. Esah, this. qfi^Evam, thus. q^?jq[Pa^yan, seeing, 
Evam, thus. Manvanah, thinking, Evam, thus. fqajTsni, Vijanan, 

understanding. Aimaratib, thinkitig the Self to be the Highest. '4|(<!H43'|: 

Atmakridaii, sporting wiili the Atman, AimamilliunaJi, unites with 

the Atman. Atmaiiandah, who has Atman for his Joy. Sal^i, he. 

^TO?^Savarat, having the Lord for his Sva ; as his king, Bhavati, be- 

comes. 1 asya, his, of the freed soul, Sarvesu, in all 5 n^ Lokegu, 
worlds, Kamacliarah, freedom of movement. Bhavati, becomes. 

OT Atha, but. Ye, who. Anyatha, otherwise, Atah, than this. 

Vidulj, know. ^RTCTSIH: Anyarajannh, are under other kings than the Lord 
called Sva. % Te, they. Ksayyalokah, dwellers of Transitory worlds. 

Bhavanti, become. Tesam, of them, Sarvesu, in all. 

Lokesu, world. Akamacharah, watit of freedom of movement. 

Bhavati, becomes. 

2 , Next follows the explanation of the Infinite as the 
Self (Vasudeva), Self is below, Self is above, Self is behind, 
Self is before, Self is on the right, Self is on the left, the 
Self alone is the nearest and the Full. 

He who sees Him thus, thinks of Him thus, understands 
Him thus, He always thinks the Self to be highest, He sports 
in the S6lf, He unites with the Self, has the Self for his joy, 
and comes directly under the rule of the Self. For Him 
there is freedom of movement in all the worlds. But those 
who understand Him differently from this, live in perish- 
able worlds and are under inferior rulers, for them there is 
no freedom of movements in all worlds. — 519. 
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Twenty-sixth Khanda 

Mantra r. 

^ f ^ ,■ RImIR^ 

?TRFR: STRT ^IRR ^ fTRR ^TRiRT ^- 

^ETRR ^ WRR 

fRRmt ^5RRRr f^RRRRRRRR^RIRR: 

^TTRrft RT f RRT^R HRTR^ 

WTRr: U ^ 0 

I'asya, his. ^ Ha, verily. % \'ai, verily. Etasya, of this. ffTOfiRT: 

Evani pasyatah, of thus seeing. Of one who sees thus. One who is Mukta or 
released. Evammanvanasya of one who thinks thus, Evain, thus 

r^lffPT^- Vijanatah, understanding thus. RTR^: Atmatah, from the Supreme 
Lord called Atman or Sat. jynsi. Pranah, Prana, Atmata\i, from the 

Supreme Lord, called Atman or Sat ^RTOr As% hope. 3TP*Trf* Atmatah, from 
the Supi rine Lord called Atman or Sat. Smarah, Memory. Atma- 
tah, from the Supreme L «rd. ^rrRRT- Akasah, the ether. Atmatah, 

from il)e Supreme Lord. %5 t: I'ejah, fire. Atmatah, from the Supreme 

Lord, ^rq-; Apah, waters. ^rrT: Atmatah, from the Su[)reme Lord, 

Avirbhavatirobhavau, the appeaiance and disappearance of the world 
systems. Atmata^, fi om the Supreme Lord. Annam, food. 

Atmatah, irom tlie Supreme Lord. Balam, force. ’^TTRrr: Atmatah, from 

the Supreme Lord. Vijhanam, understanding. WRT- Atmatah, from 

the Supreme Lord. Dhyanam, meditation. RIRRT: Atmatah, from the 

Supreme I.ord. Chittani, mind, unsteady memory. Almatati, 

from the Supreme Lord. Sahkalpah, will. Atmatah, from the 

Supreme Lord, qq; Manah, mind, Atmatah, from the Supreme Lord. 

Vak, speech. RTR^T- Atmatah, from the Supreme Lord, qpr N^ma, name. 

Atmatah, from the Supreme Lord. iRqr: Mantrah, Sacred hymns. 
Atmatah, from the Supieme Lord, Karmani, sacred rites. WSfm*- 

Atmatah, from the Supreme Lord, qq Eva, alo e. Idam, this world. 

Sarvam, all. hi, thus. 

1. Of the released soul which sees thus, which thinks 
thus, understands thus, (there takes place the vision of crea- 
tion, sustenance and dissolution of the Universe. He sees 
how) the Chief PrSna comes out of the Lord (Atman), how 
the Hope comes out from the Atman: how the Steady 
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Memory emerges from Him, how the Ether comes from the 
Atman, the Fire from the Atman, the Water from the Atman 
the appearance and disappearance of the world from the 
Atman, Food from Atman, Power from Atman, Understand- 
ing from Atman, Meditation from Atman, Unsteady Memory 
from Atman, the Will from Atman, the Mind from Atman, 
the Speech from Atman, the Name from Atman, the Mantras 
from Atman, the Karmas from Atman, verily how all this 
Universe conies out from the Atman alone. — 520. 

Note;— This verse also describes the glory of the Released Soul. The Mukta sees 
the panoramic view of the creation of the universe, and how everything at the dawn of 
creation comes out of the Lord. 

Mantra 2. 

^ <1^ ^ ^ sik f 

f ’I??!: h wrk 

fkn ?ra 

vtsrirr 

EW II ^ II 

^ II II 

smswit I|v9 II 

1 at, about this. Esalj, this. ^loka^i, verse, s, Na, not. 

Pa^yah, the seer, the Mukta Jiva. Mrityuiu, death. Pa^yati, 

sees, sr Na, not. c|»Rt.Rogam. disease, h Na, not. Uta, also. 5.t!|?jra, 
Dutikhatam, sorrow ; pain. 51^ Sarvam, all. ? Ha, verily. Pra^yati, 

the seer, the released soul, Paiiyati, sees. ^ Sarvam, all, the 

Supreme Lord called Full, irr^ Apnoti, obtains, Sarvaijah, always 

everywhere. fRr In', thus. ?r: Salt He Ekadha, one-fold, 

Bhavati, becomes. Tridha, three-fold, Bhavati, becomes. 

Pafichadha, five-fold. WW Sapia.lha, seven-fold. Navadha, nine-folU. 

■^Cha, and. Eva, alone, thus, Punati. again, n Cha, and. 
Ekadaia, eleven, Smritati, is called. qXPT ^ataracha daijacha, one 
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hundred and ten and one qsR: ^ Eka^i cha, and one. ^ Sahas- 

rani, chavimiiatiti, one thousand and twenty, f rrgr c g^ Ahara iuddhau, food 
being pure, teaching or doctrine being pure, Sattvaguddhi^, purity of 

knowledge. Sattva^uddliau, when the mind is pure, Dhruva, 

steady. Smriti^, memory, means of meditation. Smritilambhe, 

when meditation is steady, Sarvagranthlnam, of all fetters. 

^ Vi-pra-moksafi, unloosening. Tasrnai, to him. Mridi- 

takasayaya, whose faults have been rubbed out. fPRi: 'irf’J. Faniasalt param, 
The other side of darkness, ^tth# Dargayati, shows. *riT?fT^ Bhagavan, Lord. 

Sanat Kumaralj, San^t Kuinara. Tam, him. Skandal?, 

Skanda. Iti, thus. Achaksate, they say. Tam, him. 

Skanda^, Skanda. Iti, thus, Achaksate, they say. 

9. There is this verse about it : “ the released soul 
does not see death nor illness nor pain. The released sees 
everything and obtains everything everywhere. He becomes 
one, He becomes three, He becomes five, He becomes nine, 
and it is said He becomes eleven as well, nay He becomes 
one hundred and eleven and one thousand and twenty.” 

Right doctrine leads to right thinking. Right think- 
ing conduces to firm meditation. When meditation is firm 
(there is vision of the Divine) and all ties are unloosened 
completely. 

To the sage Narada, with his faults all rubbed out, the 
Great Teacher Sanat Kumara showed the other side of dark- 
ness. Sanat Kumara is called the Great Warrior, yea he is 
called the Great Warrior. — 521. 

MADHVA’S COMMENTARY. 

The last khanila ended with the Ai^a as the highest. The next khanda teaches 
that Prana is the highest, and we find the enigmatical saying the prana moves by the 
prana, it gives prana to the prana. It may be construed as meaning that the prana moves 
by his own power, and that the prana gives his own life to others ; but this would be 
wrong. Hence the Commentator explains it : — 

That which is Prana (the Christ) moves by the PRANA, namely 
moves by the Supreme Brahman, who is the PRANA and this the true 
meaning of the phrase pranah pranena yati. The phrase prSnah pranam 
dadSti means the Supreme Brahman [Prana) gives to Prana all desired 
objects. That the word prana means the Supreme Brahman, we find 
from the fallowing ^ruti : — He is the PR AN A of pr4na itself (Eena). 
The phrase - pr&n4ya dadati means that the Pr&ria hands over to the 
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Supreme PRANA the Soul of the freed, having shown him the Supreme 
Self. (In other words he is tlie Mediator) : that the Prana Vayu gb^es to 
the disciple the knowledge of the Supreme Brahman even, lie shows the 
Brahman to him through knowledge. 

The word ativadi means he who says (vadati) to the disciple the 
truth about the highest (atita), for the Highest has gone beyond all else, 
(beginning with annam and ending with prana). (He who proclaims the 
Highest is Ativadi— the Evangelist). The phrase EsaTu Va Ativadati uses 
the word Tu (!)ut), in order to show that something new' is being taught. 
He who proclaims the chief Prana as the highest, is called an Ativadi 
with regard to Prana ; but he who proclaims the Lord called Satya, as 
the highest is higher than that Ativadi who pr^oclaims the Prana only. 
The phrase “Sir, is there anything higher than Prrna,” is to be supplied 
here in order to complete the sense. Tliis we do on the maxim where 
any sense of a passage cannot be made out witliout supplying certain 
words or sentences, these must be supplied in order to complete the sense. 
In every sentence the necessary ellipsis must be supplied, if the sen- 
tence otherwise gives no meaning. This we do on the maxim enunciated 
by the venerable Badarayana himself in the following Sutra. (III-3-37). 

If it be objected that otherwise (i, c., there being none higher than 
Prana) he cannot be different from the Supreme Being, we reply the objec- 
tion is not valid ; for (it is fit to narrow the denotation of “ all in the 
l^ruti) as taught by Scripture.” 

When it is stated that Prana is the foremost of all, it may seem that the separate- 
ness of Pr4na from the Supreme is not possible to maintain, but this is no difficulty ; for 
the statement will be seen consistent if things are admitted as postulated by Scripture ; 
and the Scriptual teaching hoi’e is that Prana is superior, (not absolutely to all, but) to all 
other souls ; and the Supreme Being is superior to Pr^na. If it be said that there is none 
higher than Pr&na, it is to be denied ; for 

“(It is proper to hold that Satya, the Lord, is superior to PrAna, as 
it may be seen from) supplying tlie ellipsis ; for they (Chliandogas) have 
added to Satya a distinguishing element (particle) as in every other case.” 

That the superiority of the Lord is declared in the passage, would become evident 
on supplying the question and answer as in the previous cases ; for the Sakhins distin- 
guish Satya from Prana thus : “ But he indeed speaks of the Supreme Thing, who speaks of 
Satya” ; (i. c., by using the adversative conjunction 5 ‘ but * they draw the distinction that 
he who speaks of Satya is really speaking of the Supreme Thing with greater truth than 
he who speaks of Pr^na) (Chh. VII. 16). Just as there is the use the of distinguishing 
attributes and the statements in other cases, (so also distinction is drawn in the case of 
Satya by saying, ‘‘ But he, &c.”) And this is said also in the Brihat Tantra : “ The 
superiority over man of the gods remains the same even in heaven; and over them, .of 
Pr&na ; and over Prana, certainly thafc of Hari, the eternally blessed.” Then an objection 
may be raised thus ; not only Vifiiu called Satya is above Prdna, there are many others 
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too; for after Satya, Kriti, Nishtha, Vi j Sana and others are mentioned as different from 
one another. But this objection is not valid. 

Because the same deity (spoken of as the Aksara) is described by 
the terms) Satya, etc. 

Satya and other words denote the finalities which only form the essence of the 
same Supreme Deity- This is said in the Brahma Tarka : “ To Him who is different from, 
and exhalted over, the group (series) of which the first is Nama and the last is Prana, 
and whose essence consists of Satya, etc., (truth etc., etc.), (who is the true, etc.,) to Him, 
the glorious Visnu, the creator of all, obeisance is made. Obeisance is made to that 
glorious Lord, whose qualities beginning with Satya and ending with Ahamkara are 
described (in the Sruti) and from whom alone the soul obtains release.” 

He 'ivho proclaims Prana to be the highest is called an Ativadi, but 
he who proclaims Visnu to be the highest is more truly entitled to the 
name of Ativadin. The Lord Visnu is called Satya because He is Sat 
dr free from all faults, and Ya or controller ; because He is the good 
governor, therefore. He is called Satya. 

If Visnu is Satya then how do you explain the subsequent khaiulas where 
Vijnana, Mati, Sraddha, Nistlui, Kriti, Siikham, Bluima, Ahamkara, and Atman are shown ; 
each succeeding to be higher than the preceding one in the series. The Commentator 
explains that all these names describe the various attributes of the Lord Visnu called 
here Satya, the good governor. 

The Lord Vi>pu is called Vijiiaiia, because He has specific (vi) 
knowledge (Jhaua) of everything ; or His form is highest knowledge. He 
is called Mati, because He lias general knowledge, i e., knows everything 
generically as well. He is called Sraddha because His form is always 
holy. He is called Nistlia, because He is always firm. He is called Kriti 
because He is the creator of all. He is called Sukham because He is full 
bliss. He is called Bliuina because he is full of all auspicious qualities. 

In describing Bhuma it has been said that nothing else is seen there. It should 
not be understood to mean that in Bhuma nothing else exists ; and on the other hand it 
means that everything else really exists but dependent upon Bhuma. Therefore the 
Commentator says : — 

He is called Bhuma because he is full and because without depend- 
ence upon Him nothing else can exist. Everything else is small 
compared with Bhuma. 

The Commentator now explains the phrase that Bhfima is above and below. 

He the Lord full of all auspicious qualities, pervading all localities, 
always from eternity is self deiDendent, and all objects are under His con- 
trol from all times. 

Being full, all the above attributes are now shown to be the logical consequence 
of His being full, and to follow logically one from the other. 

Because He is full, therefore. He is all joy, because He is all joy 
therefore. He is the creator of all ; because He is the creator of all, there- 
fore, He is perfectly steady; because He is perfectly steady, therefore. He is 
all holy; because He is all holy, therefore, He is all Knower generically 
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(the thinker) ; because He knows everything generi(?ally, therefore He is 
all kno\^er specifically (the omniscient) ; therefore the Lord Hari is omnis- 
cient ; because He is omniscient, tlierefore, He is free from all faults and 
ruler of all (sat— good, free from all faults ; and ya=controller ; Satya= 
the holy or the Good governor). Jlliuma is a name of Narayana, He is 
also called Ahafikara because He makes the consciousness of ‘1’ in all; since 
in His aspect, of Aniruddha He dwells within all fJivas and causes their no- 
tion of ‘r ness. 

But the Jiva is atomic, the Lord wiriiiu the Jiva must tlierei'orc be atomic. How is 
it that He is described hero as all-pervading ; to this the Cem.ueiitaoor replies. : — 

Though the Lord is atomic as existing within the Jiva, yet through 
His Lordly and mysterious power, He is all-pervading ; just as in the little 
body of the child (Visnu), Markandcya the sage saw, when he entered into 
it through his Yoga power, infinite universes endless and beginningless. 
Thus the Lord Hari, the Supreme, though atomic in Jiva, is yet all-pervad- 
ing; verily Vasudeva is the Supreme Lord. He is called Alma because He 
is all-pervadiiig ; verily there is no distinction and dillcrences in the Lord 
Hari. Thus it is in tiie Larama STu. 

It is said lie who is Blubiia is iiio'.ioilal lliat which is small is mortal. This would 
mean that except the Lord, i'veryddiig else was mortal. But as the rcdt^astal souls arc 
called immortal, it would uu'aii ih;u such souls are i(lenlical with the Lord. The Commen- 
tator shows that the word i:u raiiiig smail, rel'ers to the raleascul souls, as compared 
with Blitima the Lord. Aiultliat tiu' j’cloisvHt souls arc not moidal in the st rict sense of 
the word. For then tin; (b.ddvss Uaia V wouIjI also becvunc mortal, and would be joyless, 
because the text says there is no hapjuiuxss in that which is xVijui. 

The true meaning of liic jJirase ‘ there is no happiness lu the small’ 
is that without the grace of Ihiumd, the small or the iliikta Jivas can 
have no happiness. Simiiaiiy the Moktas are really immortal, but their 
immortality is dependent upon the Lord, therefore, they arc called mortal. 

Even the goddess Sri iJie Full is Alpa but immoilal, because she is 
beloved of the Lord and eternally free and though slie is called Alpa she 
is all full, through the loving grace of the Lord. ^She in fact is included 
in the word Bhuma). 

If even the MuUias have no joy, except through the grace of the Lord, why are they 
described as Atma-liati, «S:c., meaning that tliey delight in the self, love the self, revel in 
the self, rejoice in the self, become a .self ruler. He i.s Lord and Master in all the worlds. 
To this the Coniiiieutator says l hat Hie true meaning of the words Atma-rati, &c., is not 
what you have given, but they arc a.s follows : - 

Atma-rati means loving the Lord. Atina-Krida means delighting 
in the Lord. Atma Mithuna means revelling in the Lord. Atma Ananda 
means rejoicing in the Lord. Similarly Svardt does not mean an autocrat 
or self-ruler, but it means he who is directly under the rule of the Lord 
called Sva or the independent. The released souls take their commands 
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directly from the Lord (and from no inferior being) and the Lord ia 
always directly present to tliem. Therefore, a released soul is called 
Svarat, meaning ruled-by-thc-Lord. 

The i)lirasG Atmatah Pranali Al mntnh A^^a, <^c., do not moan that Piainah Asa, &e., 
come out from the self of the released soul, hut it means tiiat the released soul sees the 
panorama of creation spread out beCore his he sees how the various hierarchies 

of Pranah, A*c., come out at tlio dawn of creation from the Supreme Lord. 

The last sentence is “the wise sees every liiinij: Sarvam Hi Pa-'yah Pasyati this 
shows that the Pasyah or the Mukta Jiva only sees erimtion nnfolded before him, and 
not that he e real es. The word Pasya means the seer, the released soul, to whom the 
past is unfolded. That it means the seer we fbul also from Uie followiiiL" passa^’e : — 

Yada . Rukma varnam “ when the seer sees that brilliant 

forin” (Katlia). The persnii entitled to meditate on Rliuma is Lord 
Brahma in the first place, directly and principally. He through this 
knowledge obtains from Abenii the divine hwe called Rati, and with that 
he sports witli the Loi’d, forever; and levels in him as a loving wife 
with her hns!.)nnd and thus he gets Ananda or bliss. The Supreme Lord is 
Ins king and no one else, therefoie, ho is called Svarat. (Thus except 
Brahma no one else is entitled properly be called Atma-rati, Atmakrida 
&c.) Brahma alone sees creation of Prana, A'c., and not every Mukta. 

The other worshippers of Visnii, lower than Binbina, obtain fruits 
according to their fitness, when they get Mukti. There is no doubt in 
it. Thus it is In Parama Tattva. 

The gradation among the IMuktas is a well recognis(‘d fact with Madhva. Thus all 
the qualities of Mukta meiitioucd iu khau:lns 25 & 20 applly literally and fully to Brahma 
alone, while tliey are time, more or less, with regard to other Muktas, according to their 
evolution. 

The phrase “ now the instruction about Ahahkara'’ has been explained by us as re- 
ferring to Aniruddha. This point is furOnu* chmred, by showing the inconsistency of 
the explanation given by those, wiio take the word Ahahkara here as the ordinary ego ism, 
the result of avidya. The Commentator shows tiiat if Ahahkara here meant any thing 
other than the Supreme Lord, then it would be impossible to say regarding it, that this 
Ahahkara is above, or this Ahahkara is b-low, &e. In fact, all the perfect attributes of 
Bliilma are ascribed to xMiahkara. Therefore, Ahahkara here cannot mean the ordinary 
egoism. Therefore the Commentator says : — 

It is not proper to construe the word Aha/ikbra taught here, as 
sometliing different from tlie Lm-d ; for the folloudng reason : — 

The question asked l).y Narada is Sir, I want to know BhumS.;’’ 
and in reply to tliis Sanat Knin lra describes Bhuina as tiiat wbicli is above 
that which is below &c., and then he goes on to describe Ahahkara. 
This being in answer to tlie question about Bhtrina, AbafikAra 
cannot but mean Blmma. Moreover Ahafikara, if taken here to mean 
not the Lord Bhuma, but something else; then this Ahahkara 
wonld be as full and infinite as Bhuma and consequently equal to the 



514 


CHE A NDOOYA-UPA NISA D. 


Lord. But no one admits that Ahaftkara, meaning egoism, is equal to 
the Lord. Nor can you say that infinity and fullness ascribed to Ahafi- 
kfira are figurative only, for when a thing can be construed in its princi- 
pal sense, it is wrong to interpret it in a figurative sense. Therefore 
when we can interpret this Ahahkara as a form of the Lord, and thus 
take the word fullness in its primary and principal sense, we need not 
take it in its secondary sense and saj’’ that the fullness ascribed to Ahati- 
k4ra is figurative only. Moreover, the question being about Bhumd, 
there was no occasion to enter into a panegyi'ic about Ahafikara, for no 
one had asked any question about it. The word Atha with which the 
khanda begins and which says Atha, Atah Aha/ikAra Adejfa “ now an 
explanation of Aliahkiira,” the word Atha has the force of not commenc- 
ing a new topic, but of describing an alternative form. It means, having 
described Bhurna now we shall describe it again in another waJ^ The 
description of Bhilina is of that form of tlie Lord which is called 
Narayana. Having described this Naraj’ana form, we now describe 
that form of the Lord which is called Aniruddha or Aham. The force 
of the word Atah in the above sentence is “ with the grace of the Lord.” 
A means Supreme Lord and Tah means from ; therefore Atah means 
“ frour the Supreme Lord or with the grace of the Supreme Lord called H.” 

We have explained the word Atma-rati and Svarat, Ac., as love of the 
Lord, having the Lord as one’s sole King, &c. The w'ords Atma and Sva 
mean the Supreme Lord. In the word Svayambhu and Atmabhu the 
words Sva and Atma mean the Lord, and they do not mean self, for 
Brahma (who is called by these names, and which are generally translated 
as self-born) is nowhere taught as self-created. On the contrary the fol- 
lowing ^ruti declares expressly that Brahma is created, — He who creates 
Brahma in the beginning (Svet. VI., 18.) As in the words Svayambhh and 
Atmabhu the words Sva and Atman mean Visnu ; similarly here also the 
word Atman means Visnu alone. Therefore when the Jjruti says “ now 
an instruction about the atman,” it does not refer to the diva Atman, but 
to the Supreme Lord Visnu. The ^ruti says that “ from Atman proceeds 
Prana, from Atman springs Hope, from Atman comes Memory, from Atinau 
Ether, Fire, Water, &c.” Now if Atman meant here the self of the emanci- 
pated Jiva, then it would mean that the MuktaJiva creates Prana, Me- 
mory, Ether, Fire, Water, &c. But as a matter of fact, it is impossible to 
say that the creation of Prana, &c., is from any Mukta Jiva. Lord B<lda- 
rfiyana in his Vedanta Sfltras (IV. 4. 17) clearly says that though Mukta 
Jivas enjoy all bliss, and all power, yet they have no power to create an 
universe. Thus there is no creative power in the released souls, that 
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belongs to the Lord alone. Therefore in this last khanda, since it is 
mentioned tliat from Atman proceeds Prana and from Atman alone, we 
conclude that this Atman here means the Lord alojie, and not any released 
soul, how high soever. Moreover, in the Prasina Upanisad it is said 
Atmata Eva Pr;ma Jdyate (III. 3. 3) whicli shows that Prana is produced 
from Atman alone and not from anything else ; therefore it is produced 
from the Lord. For it is impossil^le to construe that passage* as referring 
to the released souls. Similarly in this Skanda Parana it is written that 
the word Atma is principally applied to Visnu, and to others only figura- 
tively ; similarly the word Sva. Therefore Brahma is called Atmabhu the 
child of Visnu, Svabhii the child of the Independent One. 

The word Idam in the last khanda means the Lord, for it literally 
means ‘ this’ and refers to something very near. The Lord is called Idam 
or this, because He is the nearest ol)ject of all to us, for He is inside of our 
very being. The word Sarvam there means possessing full attributes, the 
perfect fullness. The words Bhuma, Aham, and Itma describe the three 
aspects of the Lord Hari : as Bhuina, He is the cosmic agent, as Aham, He 
is the Psychic agent inside all Jivas, and as Atman, He unites the Jivas 
with the world. Thus the Lord is called Idam or this, because in all 
three aspects He is ever near, the nearest of all. 

If the word Idam Sarvam meant the Lord is the nearest and Pull, then Vue Grammar 
would require Sa Eva Avam Karvah in the masculine gender and not in the neuter. How 
do you explain this change of gender? To this the Commentator replies as follows 

All attributes whether feminine or masculine or neuter are under 
the Supreme Lord : by His command there is constant interchange of 
gender everywhere ; therefore, the Lord is called Kah (Masculine) Kim 
(Feminine), Kam (Neuter). Everything is verily the Supreme, He is the 
Atma of all ; the Aditi and words like Devas, &c., of whatever gender they 
may be, apply to the Lord. Thus it is in the Lifiga Nirnaya. 

The phrase Ahara Suddhaii Sattva Suddhi is generally translated as meaning “ if the 
food is clean, the mind is clean.” But this is not the true meaning of the phrase. The 
word dhara here does not mean food, but means the study of Sustra, the Ahara or accept- 
ance of teaching. Therefore the Coinineiitator says ; — 

The word Ahara means the absorbing (Ahriti) oi; knowledge from the 
Guru (teacher). When this Ahara or absorption of knowledge, is pure, 
then follows the purity of the mind (for if the teaching is wrong the mind 
can never be purified). When there is purity of knowledge or mental 
purity, then comes the steady memory, when there is steadiness of memory 
then there is the direct vision (Aparoksa) of the Lord Hari, when there is 
direct vision then there is final release (Moksa;. f 1ms it is in the Siidhana 
Nirnaya, 
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Fit?st Kiianda. 

Mantra i. 

s^rfrifw II \ II 

^ Atlia, now. It shows the commencement of a new topic. Yat, 
what. Idam, this. Asmin, in this. Brahmpure, in the city 

of Brahman ; or in Brahman tlie full: in the body called the city of God. 

Daharam, small. Pundaiikam, lotus, Vesma, the palace. 

Daharah, small. ^ 7 * 7 ^^ Asrnin, in this, ^rf: Aiitali, within. 

Akasali, Ether : the elemental ether, Tasmin, in that. Yat, what. 

fRf: Antah, within. rff| Tat, that. Anvestavyam, is to be searched. 

gffjTat, that, Vava, verily. Vijijhasiiavyam, should be known, 

determined, ff^ hi, thus. 

1. (The teacher says) “ Now in this city of Brahman, 
there is this palace, the small lotiis (of the heart). \Vithin 
this, there is the small Ether. That which is Avithin this. 
He is to he sought for, He is to be undei'stood.” — 522. 

Mantra 2. 

3 p^i#: ^ 

ftFRisapra: ^ 

II ^ II 

^ Tam, to him : to the teacher. %;^Chet, if. BrQyuh, they, (i>., the 
pupils) may say, may ask. 215 Yad, what. Idam, this, Asmin, in 

this Brahmapure, in the city of Brahman, or in Brahman the full. 

Daharam, small. Pundarikam, lotus. Vesma, the palace. 

Daharali, small Asmin, in this. AkdfiSah, Ether, Kim, 

what. ^ I'at, that, Atra, there. Vidyate, exists. Yat, what, 

which. Anvestavyam, is to be searched for. Yat, what, Vava, 

verily. Vijijhasitavyam, should be known, Iti, thus. 

2 . And if they (the pupils) should say to him : “ Now 

Avith regard to that city of Brahman, and the palace in it, 
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i. e., tlie small lotus of the heart, and the small Ether within 
the heart, what is there within, that deserves to he sought 
for, of that is to be understood.”— 523 . 

Note : Tlie dotiht of the pupils is : “ How the all-peL*v’’atUnj^ Hriihinau, who contains 

all, be contained in the small ethei* of the heart V” 

Mantra 3. 

:nf^ ?l4 II ^ II 

• Sail, He (Teacher). i^i'uyacl, let him say, Yavan, much. 

%Vai, verily, Ayain, this, Aka^aii, the AIMuiniuous, the Supreme 

Self. rTF^r^ 'I'civan, so niucli, in qualities and size, ^rq*: Esali, this. 

Antai hrida^ ell, within the 'heart : within the ether t f the heart. Hridaya, is 
a compound of ‘‘ hrid ” and ‘‘ aya “ mover witliin the heart, the ether 
in the heart.’' Akayah, the All-luminous, the Supreme Self, Ubhe, 

both. The free and tlie non-free. the Mukta and the non-Mukta. 

Asmin, in the Akafia. jqF^rir^FCr Dyavapriihivi, Heaven and Earth, Antah, 

within, qq Eva, just, even. ^HU%H Samahite, contained, Hbhau, both. The 
free and tlie non-free. 'Eiie Mukta and nnn-Miikta. ^fsr: Agnih, the Fire. ^ 
Cha, and. qrg: Vayuli, Air. ^ Cha, and. Sur\ achandramasau, 

the Sun and the Muon, Ubhau, both. I'hc free and the non-free. The 
Mukta and non-Mukta. Vidyut-naksatrani, the Lightnings and 

the Stars. that, winch. ^ Cha, and. Asya, his, (of the transmi- 
grating Jiva). f^lha, here, Asti, is: is helpful to the transmigrating 

Soul, other bound Jivas like him. A'^at, what. ^ Cha, and. ^ Na, not. 

Asti, is : a thing is said to be non-existant, winch is of no use to a parti- 
cular being. The freed souls are non-being with legard to the bound souls ^ 
for they are of nc use to the latter. Saivam, all. Fat, that, 

Asmin, in it. SamMiitam, contained. Eb Eius. 

3. Then let the Teacher say, “ as large as is this 
All-luminous (Lord pervading the external space), so large 
is also that All-luminons (Lord wlio is) within the Ether of 
the Heart. Both (the Fj-ee and Bound Devas of) Heaven 
and -Earth are contained Avithin Him, both (sorts of) Fire 
and Air, both (kinds ol) Sun anti ]\ioon , both (soi ts of) Light- 
ning and Stars, and wliatevei- that exists here namely the 
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(Bound Jivas), and whatever is not (namely all Free Jivas), 
all that is contained within the Brahman (who exists in the 
Ether within the lotus of the heart). — 524. 

Mantra 4 

H « II 

^ Tarli, to him, to the Teacher. Chet, if. BrCiyuh, they may say. 

Asmin, in this. ^ ^ Chet, if. Idam, this. ^5^ Brahmapure, in 

the city of Brahman, in the Brahman existing within the heart. Sarvafn, 

all. ^rffrT^ Samahitam, is contained. ?=TffR!! Sarvani, all. *Er Clia, and. 
Bhutani, beings. ^ Sarve, all. ‘q Cha, and. K am Mi, desires. Yada, 

that, when. Enat, to this, to this body. oRT tb ^'dd age. ?TOri% 

Apnoti, reaches. Fh'adhvamsate, destroys. ^ Va, or. Kim, what. 

ratali, then. Atisisyate, remains behind, Iti, thus. 

4 . If his pupils should ask him “ if everything that 
exists is contained in tliat Brahman the Full, all Beings 
and all Desires, then what is left of this body, A^dien old 
age reaches it and destroys it.” — 525. 

Note : — If when this body di(‘.s this Ih*aluuan were to vanish, what is the iiso of 
inquiring about this Brahman, who is dcpeiKhMit upon the body and grows old, decays and 
dies with the body. 


Mantra 


5r!rr 5nn^g5=wrf^fa qq i ^!iii^H i 

4 :;t5m ^ %5r5fn5T ^ ii y u 


Sail, he, the readier. 3|^ BrQydt, let him say, ^ Na, not. 

Asya, of this body. 5 rOT Jaraya, with the old age. Elat, this. Brahman. 

Jiryati, decays. Grows old. ^ Na, not. Vadheiia, with the slaying. 
With tlie death. Asya, of this body. llanyate, is killed, Etat, 

this Brahman. Satyam, the true. The Eternal. The infinite powers. 

Brahmapuram, Brahman the full, Asmin, in him. gRfijf: Kamalb 
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all desires. ^HrfifTT- Sam^hitah, are contained, i. e., is Pilrna Kama. 

•Esaji, -this Brahman, dwelling within the ether ot the lotus of the heart, 

^rr^r Atma, the Self. ^TT^rrrTRT Apahatapapma, free from sins, Vijarah, 

free from old age. Vimrityuh, free from death, f^f^: Vigokah, free 

from grief. \ ijighatsah, free from hunger. Apip^sah, free 

from thirst, Satyakamah, he whose desires are true. 

SatyasaAkalpah, he whose will is true, Yatha, as, according as they ide- 

serve, or are fit. ^ Hi, verily, Eva, even, just. sr5fr: Prajali, people : the 
freed jivas, Anvavisanti, follow, enter into the Lord. Yatha- 

nugasanam, as commanded by Him. Yam, what. Yam, what. 

Antam, object. Place. ^rPT^rTT* Abhikamah, desirous of, or attached to. 
Bhavanti, they become, Yam, what. Janapadam, country, 

Yam, what. Ksetrabhagam, a piece of land. ^ Tam, that. Tam, 

that, Eva, alone. Just. Upajivanti, they depend upon the 

Lords ; they get all that through the grace of the Lord. 

5 . Then the Teacher should say unto them “By the 
old age of the body this Brahman does not grow old, by the 
slaying of the body He is not slain ; this Brahman is the 
full, is the true, in Him are contained all desires, He is the 
Atman free from sin, free from old age, from death and grief, 
free from hunger and thirst. All His desires are true because 
His will is irresistable ; as His commands are obeyed on this 
Earth by all people who have obtained release, similarly 
they get according to their merits whatever they desire, 
whatever country or place they may wish, all that they get, 
by depending upon Him (and through His grace).— 526. 

Mantra 6. 

^ ffr- 

II ^ n 

^ JT«m: lu II 

Tad, that. ?pir Yatha, as, ?? lha, here. Karniajiiah, obtained 

by Karma, acquired by a past good merit, i. e., the body. Loka^, 

7 
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place, such as body, family &c. Ksiyate, becomes exhausted, is destroyed, 
perishes, Evam, so. Eva, just, Amutra, there, namely, he who 

does not know the Lord. p [ afS r <!f : Punyajitah, acquired through merit, 
LokaJ), place, such as Heaven, &c. Ksiyate, perishes. ^ Tad, therefore. 

'Sf Ye, who. fu Iha, here. Atmanam, the Atman, the Self. An- 

anuvidya, not knowing. Vrajanti, pass away, EUn, these. ^ Cha, 

and. ?ER 2 |p^Satyan, true. efi T *( r^ Kaman, desires. %qT?S[ Tesara, of them. 
Sarvesu, in' all. Lokesu, in the worlds, akamacharaji, non- 

freedom of movement, Bhavati, becomes. ^ Atha, but. Ye, who. 

lha, here. Atmanam, the Self. Anuvidya, knowing, 

Vrajanti, pass away. Etam, these. ^ Cha, and. Satyan, true. 

g g R r g Kaman, desire. Tesam, for then. Sarvesu, in all. 

Lokesu, in worlds. Kamacharah, freedom of movements. 

Bhavati, becomes. 

6. And as here on Earth, (the body) which has been 
acquired by Karma perishes, so there the world acquired 
by sacrifices also perishes (for him who does not know the 
Lord). Therefore, who pass away from this world, without 
knowing the Self and these true desires, for them there is 
no freedom of movement in all the worlds. But those ^vho 
pass out after knowing the Lord here that all his desires 
are true (as mentioned before) for them there is freedom of 
movement in all the worlds. — 527. 

Second Khanda. 

Mantra i. 

^ II \ H 

Sail, he, the freed soul, Vadi, if. Pitrilokakama|», 

desiring that his male ancestors should be free, and get Visguloka. 
Bhavati, becomes. Safikalpat, by mere willing of the free soul, 

Eva, even, just, alone, lirw Asya, his. Pitarati, ancestors, male. 

Samuttisthanti, appear before him, namely being free from Samsara 
they appear before him. Tena, with those ancestors, jltjH Pitrilokena, 
by seeing those male ancestors. 9x7^; Sampanna]^, having obtained. 
Mahlyate, he is honoured (by those who are below him in rank). 

1. If he desires “ may my ancestors get the world (of 
the Lord),” then for that free soul, by his mere willing, his 
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male ancestors become free from Sarasara, and surround 
him and thus surrounded by his male ancestors, he is 
honoured (by all). — 528. 


Mantra 2, 

^ 11 ^ u 

Atha, now. ^ Yadi, if. HTfofr^^W Mairilokakamah, desiring that his 
female ancestors should become free : and get Visnu’s realm, Bhavati, 

becomes. Saukalpat, by willing, Eva, merely. Asya, for him. 

in^: Matarah, female ancestors. Samuttisthanti, surround him, 

being free from Saiiisara. ^ I'ena, with those. Matrilokena, with 

the female ancestors. Sampannah, having obtained. Mahiyate, is 

honoured. 

2. If he desires ‘‘ may my female ancestors get the 
world of the Lord,” then for that free soul, by his merely 
thus willing, his female ancestors become free from Sarasara 
and surround him, and thus surrounded by his female ances- 
tors, he becomes honoured. — 529. 


Mantra 3. 


^ Atha, now. ^ Yadi, if. Bhratrilokakamah, de siring to give 

freedom to his cousins and brothers. sTflrf Bhavati, becomes. Sau 

kalpat, by will, Eva, merely. ^ Asya, his. Bhratarab, brothers 

and cousins. Samuttisthanti, surround him. %*j l ena, by that, with 

that, Bhratrilokena, with brothers and cousins. By seeing brothers 

and cousins. Sampannah, enjoying, Mahiyate, is onoure y 


those who are inferior to him in rank. 

3 . Now if be desires “ may my brothers and cousins 
get the world of the Lord ” then for that free soul, by his 

merely thus willing, his brothers and cousins become free 

from Samsara, and surround him, and thus in the 
of his brothers and cousins, he becomes honoured.- 5d0. 
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Mantra 4. 

Atha, now. Yadi, if, Svasriiokakamaji, desirous of 

giving freedom to his sisters and female cousins. Bhavati, becomes. 

Saukalpat, by will. ^ Eva, merely, %(l^^ Asya, his. Svasara{i, 

sisters and female cousins. g‘gr%3f% Samuttisthanti, surround him. %5T Tena, 
by that, with that. Svasriiokena, by seeing sisters and female cou- 
sins. Sampannah, surrounded, joined. Mahiyate, is honoured by 

those who are inferior to him in rank. 

4. Now if he desires “ may my sisters and female cou- 
sins get the world of the Lord ” then for that free soul, by 
his merely thus willing, his sister and female cousins be- 
come free from Sariisara and surround him, and thus in the 
company of his sisters and female cousins, he becomes 
honoured. — 531. 

Mantra 5. 

Atha, now, Yadi, if. Sakhilokakamah, desirous of giv- 
ing freedom to his friends, Bhavati, becomes. Safikalpat, by will. 

Eva, merely Asya, his*. Sakhayah, friends. Samuttis- 
thanti, surround him. Tena, by thac, with that, Sakhilokena, by 

seeing friends, enjoying. Sampannah, surrounded, joined. Mahi- 

yate, is honoured by those who are inferior to him in rank. 

5. Now if he desires “ may my friends get the world of 
the Lord,” then for that free soul, by his merely thus will- 
ing, his friends become free from Sarhsara and surround 
him, and thus in the company of his friends he hecornes 
honoured. — 532. 

Mantra 6. 

U i H 
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Atha, now. Yadi, if. Gandhamalyalokakamati, de- 

sirous* of getting the sight of or enjoyment of perfumes and garlands. 
Bhavati, becomes. Sankalpat, by will, fjsf Eva, merely. ^51^ Asya, his. 

Gandham^ye, perfumes and garlands. Samuttisthataii, sur- 
round him. %?r Tena, by that, with that. Gandhamaiyalokena, 

with the sight of perfumes and garlands. Sampannati, surrounded, 

joined. Mahiyate, is honoured. 

6. Now if he desires to enjoy perfumes and garlands, 
by his merely willing, the perfumes and garlands surround 
him, and he thus enjoying perfumes and garlands, becomes 
honoured. — 533. 

Mantra 7. 

II vs II 

Atha, now. Yadi, if. ^TjrqnT^ff^R^jnT- Annapanalokak^mah, enjoy- 
ment of food and drink, Bhavati, becomes. Sankalpat, by will, 

qf Eva, merely, Asya, his. Annapane, food and drink, 

Samuttisthatah, surround him. Tena, by that, with that. qmqr ^^ l li* = < 
Annapanalokena, by enjoying food and drink, g’jqjr: Sampannaji, surrounded, 
joined, Mahiyate, is honoured. 

7 , Now if he desires to enjoy food and drink, by his 
merely willing, the food and drink surround him, and he thus 
enjoying food and drink, becomes honoured. — 534. 

Mantra 8. 

II q II 

Atha, now. Yadi, if. Gitavaditralokakamah, song 

and .music enjoyment. Bhavati, becomes. Safikalpat, by will, 

qq Eva, merely. Asya, his. Giiavaditre, song and music. ^r3l%gg: 

Samuttisthatah, surround him. Tena, by that, with that. 
Gitav^ditralokena, by enjoying songs and music, Sampannah, surrounded, 

joined. Mahiyate, honoured, 

8. Now if he desires to enjoy songs and music, by his 
merely willing, the songs and music surround him, and he 
thus enjoying songs and music, becomes honoured. — 535. 
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Mantra 9. 

f^RT: 

%5T i) 5 . I) 

Atha, now. Yadi, if. Sirilokakamah, desirous of seeing 

women, Bhavati, becomes. Saiikalp^t, by will. ij?f Eva, alone. 

Asya, his. f^: Striyah, women. ^g r % gr% Samuttisthanti, surround him. 

Tena. by that, with that. Strilokena, with the sight of women. 

Sampannah, surrounded, joined. Mahiyate, honoured. 

9 . Now if he desires to have a sight of women, by his 
merely willing, he gets the sight of women and he thus being 
surrounded by women, becomes honoured. — 536. 

Mantra lo. 

fra H ^ « 

Yam Yam, what, what ; whatsoever, Antam, world, desire, 

object, Abhikamab, desirous of obtaining or enjoying. Bhavati, 

becomes. j(wYam, what, Kamam, desire. gRnR% Kamayate, desires. 

m’’ Sab, that. 55RJ Asya, for him, to him. <a i ft»q T g Saukalpat, by will, Eva, 
alone, Samuttisthatj, surrounds. %si Tena, by tliat, with that. 

Sampannab, surrounded, joined. Mal.Iyate, is honoured. 

10. Whatever objects he desires, whatever worlds he 
wants to get, all that, by his merely willing, surrounds him, 
and being thus surrounded by it, he is honoured. — 537. 

Sote— Every Mukta-Jiva becoDies a Satya-katna, namely one whose desires are ever 
fulfilled, with the grace of God and by His Command. This khanda gives some illustrations 
of Satya-kama. The words Pitfi and Matri, translated as male and female ancestors, are 
taken by some as meaning sons and daughters and lower descendants. By the mere 
willing of the Mukta, his descendants get release. It may be objected that if the will of 
t^e Mukta can confer release on his descendants and others, then the Law of Karma is 
violated* To this, we reply, that a Mukta desires release, only for those who deserve 
release. If a person does not deserve release, the idea of releasing him, will never enter 
the mind of the Mukta-Jiva. The word Loka in this khanda sometimes means “ the 
sight of,** and at other places it means “the enjoyment of.’* The will of the Mukta 'is 
supposed to be uttered in these words : “ May my descendants and friends get the world 
of Yi§nu, and then after their so getting it, let me also get that world.*’ For it is natural 
for the Mukta-Jiva to participate others in his felicity and happiness. 
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MADHVA^S COMMENTARY. 

IQ the preceding Adhyayas has been taught the Brahma Vidyd, as far as is related 
to things external. Now will be taught the same, as far as it relates to things interior, 
the knowledge which is common to all descriptions of aspirants. This Vidyfi is called 
the Doctrine of the Lotus-heart. Even those who can obtain release by worshipping 
the Lord in outside nature, should now and then, for a short time, meditate upon him in 
the heart. The first Mantra of this Adhydya begins with the verse Yad Idam Asmin 
BrahmapurSf which may mean “ in this town of Brahman ” and then tlie word Brahampura, 
being a genitive compound, would mean “the whole body” ; which is the meaning taken 
by Sri Sankara Achdrya. The Commentator shows that it is not only a genitive com- 
pound but karmadhdra3^a also. 

The word Brahampura, in the sentence “ in this Brahampura” does 
not only mean ‘ the city of Brahaman’ ; but it means also Brahman 
called the Puram. The Supreme Brahman is called Puram, because he 
is Pdrnam, the full. It also means the city of Brahman, in that case, 
it is a genitive compound, and refers to the body ; thus the word Brahma- 
puram has both meanings, namely Brahman the ‘ Full,’ and ‘ the city of 
Brahman’. Thus in the verse, “ having reached the invincible Brahnia- 
pura T am dwelling like a king”. Here the word Brahmpaura means the 
Brahman the Full. 

Then the question is asked, if everything that exists is contained in that Brahmji- 
pura, all beings and all desires, whatever can be imagined of, then what is left of it, 
when old age reaches it or when it falls to pieces. To this question the answer is given 
in the Srfiti thus ; — 

By the old age of the body that Brahman deos not age, by the death of the body that 
Brahman is not killed, that Brahman is the True Brahampurara, Brahman the Full ; in him 
all desires are contained. He is the Atman free from sin, free from old age, from death 
and grief, from hunger and thirst ; who desires nothing, but what he ought to desire i 
and imagines nothing, but what he ought to imagine. Therefore the Commentator says : — 

The word Brahmapura has both these meanings, it means the city 
of Brahman or body and it also means Brahman the Full. 

Thus in mantra 4 and 5 of the first khanda the word is used in the 
sense of Brahman the Full. And if his pupils should ask him: “If 
everything that exists is contained in that Brahmapura, all beings and 
and all desires, then what is left of this body, when old age reaches it 
and destroys it. Then he should say : ‘ By the old age of the body, 
that (the Brahman called Brahma Pura) does not grow old, by the slaying 
of the body. He is not slain. That (Brahman) is the true Brahmapura 
(not the body). In Him all desires are contained. He is the self, free 
from hunger and thirst. All His desires are true, because His will is 
irresistable.” 

In the above the word Brahmapura means the Supreme Brahman, 
because the attributes like free from sin, free from old age, free from 
death ; cannot apply to any body but to Brahman. The word Brahampura 
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there cannot mean the body ; because it is not deathless, &c. The words 
of the Lord “ Traptah Avadhyam Brahampuram RajA Iva NivasS,mi Aham 
“ having reached the invincible Brahampura I live like a king” also show 
that Brahampura here means the Brahman the Supreme. 

This word Brahmapura also means the body which is the city or 
temple of God. Thus in the following two texts it is taken in the sense 
of body 

Dahram Vipapam Vara-Vesima-Bhutam, Yat Pundarikam Pura 
Madhya Samstham ; Tatrapi Dahre Gaganam Visiokam Tasmin Yad 
Antas Tad Upasitavyam. ” This heart, in the form of a lotus, is small 
(of the size of a thumb), free from sin, (because it is the place for the 
concentration of the mind), it is the palace of the highest (for the Supreme 
Self is found in this heart and is to be meditated herein), which is situa- 
ted in the middle of the city (Puram meaning city refers here to the 
body, for the heart is situated in the middle of the body). In this small 
lotus of the heart there is a small ether, wherein there exists an Ether 
free from sorrow, that ought to be meditated upon.” (Taittiriya Aranyakam 
X. 10-7). 

'In this passage, the word Puram is shown as the container of the 
lotus, namely, the heart exists in this Puram. Therefore the Puram here 
must mean the well-known physical body. With reference to this passage, 
the word Brahmapura is taken to mean the city of Brahman or the body, 
in which there is a small lotus called the heart. 

The next ^ruti also shows that the phrase “ temple of God ” applies 
to the body. 

Yad Idam ^arirara Tad Etad Adyam Deva Sadanam. “ This body 
is verily the first temple of God.” Thus the body is called Devasadana. 
From these two texts we learn that the body is regarded as a temple of 
God. Therefore, Brahampura has this meaning also. 

If the word Brahampura means God the Full, then how do you explain the phrase 
“In the Brahmapura, there is a small lotus, which is a palace”. For it would then mean 
that within God the Full, there is a small lotus, which is a palace, and thus this lotus 
would be in the God and not in the body. But the heart is in the body and not in 
the God ; while the God is within the heart. To this objection, the Commentator says 
that the God is not only within the heart, but He also upholds the heart, for the heart is 
within him. 

The following text shows that the God is not only within the heart, 
but it surrounds the whole physical body of man and thus He contains 
the heart within it. “ He who is outside the Jiva, pervading the whole 
physical body of the Jlva, He is the All-luminous (Akaia), He is verily 
t|48 Brfthm^n” (Chhtodogya III 12-7). 
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This shows that the Brahman, who has been thus described as im- 
mortal wj.th three feet in heaven, and as Gayatri, is the same as the Ak&rfa 
which is ift)und us. Similarly in the ^ruti next quoted, the same idea is 
conveyed. “ He who sees all beings in the Atman” (Irfa v^sya). This 
also shows that the heart is within the Supreme Self ; for when everything 
exists in the Self, the heart also must exist therein. 

In the phrase Daharah Asm in Antar Akasah within this is a small A'kasa, this word 
AkiM is taken to mean by some to be the Supreme Brahman. They say the question 
“ what is within that,” is asked as an Aksepa. According to them this Akdsa contains 
nothing in it. Their whole explanation is given below : — 

In this small palace, there is a smaller inner Akasa which is Brahman ; as will be 
described below : Akdsa is its name ; this being based upon the fact of its being, like 
Ak^a, immaterial, subtle, all-pervading. That which is within this Akasa, is to be 
sought after ; and that is to be understood, that is to say having been sought after by 
such means as having recourse to the teacher, attentive listening to him and the like* 
It* is to be directly perceived. 

If they should say to him : “ Now with reference to the small lotus, in this city of 
Brahman, which is a palace, and the smaller Akasa within this, what is it existing therein, 
which has to be soght after and to be understood,” he should reply in the words of the 
6mti. 

When the teacher has said this, if the students might object that, in this city of 
Brahman itself being limited, and the small lotus palace lying within this, and smaller 
than this latter too being the Akasa inside it, in the first place, what could there be in 
the lotus-palace itself ? And then how could there lie anything within the Akasa that is 
said to be within that palace ? The meaning being that the Ak4sa within this being 
smaller, what could exist in it ? Even if there do exist something of the size of a plum^ 
what is the good of wishing to search for it, or even to know it ? 

Hence that which is neither to be sought after, nor to be understood what is the 
use of such a thing ? When they have raised this objection, the teacher should say this : — 

As large as this is Akasa, so large is the Akasa, within the heart ; both heaven and 
earth are contained within it ; both Fire and Air, both Sun and the Moon, the Lightning 
as well as the Stars, and whatever there is in this world, of the self and whatever is not, 
all is contained within it.” 

This explanation of the verse is incorrect. The ether within the heart is not the 
Supreme self : and the question “ what is within that which is to be searched,” is not 
a^ed in a saracastic way. It does not imply that there is nothing within it which is to 
be searched. Therefore, the Commentator says ; 

Th© Aktiiia within the heart is small, in that Akasia there exists some 
one who is to be searched out. In this sentence, within it there is a 
small Akaeia what exists there,’’ the word Akarfa is used to denote the 
elemental ether. The phrase “ what exists within it,” is to be supplement- 
ed hy the following sentence in order to complete its sense : In this 

elemental ether (Bhutakf.iia) there exists another Ikaf^a called Para 
Brahma.” When the word Ikasla is applied to the Supreme Lord it 

has any one of these three meanings : 

(1) All-luminous. (W=all, girfr=light or light-giver.) 

(2) Eater of all joys, (OT=an ; *=pleasure w^ato eat. enjoy). 

(3) Eater of all desires aKI*f= desires, ‘illtj— to eat). 
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The word Akarfa in the first sense is a compound of A+K^eia A 
meaning “all,” and Ka8ia=illumination, All-illuminor. In its second 
sense, it is a compound of three words, A=all. Kam=Joy, and Asinati—to 
eat : meaning ‘ he who eats or enjoys all happiness.* In its third sense, it 
is a compound of A=all, K&ma^desires, and A^nati=eat8, “he who 
eats or experiences all desires,” and this we learn from the text of the 
Upanisad which says “ in it all desires are centred.” 

The Supreme Lord, with all His fullness, exists within the small ether, 
as much as He exists in th3 infinite space outside. There is no diminu- 
tion, in His qualities, by His existing within the small compass of the 
ether of the heart. The reason of this is that His attributes are always 
infinite and full. It is not impossible, in the case of God, that a small 
quantity may have infinite qualities ; because the powers of the Lord are 
mysterious and unthinkable ; and so it is possible that He may be in 
a small space and be at the same time infinitely Great. This idea is con- 
veyed by the following text also : — Yasmin viruddha-gatayo pyanieiam 
patanti, Vidyadayo vividha-iJaktaya anupurvya : — “ I take shelter under 
that Brahman, in whom exist various powers, like Vidya, &c., moving in 
contrary directions, simultaneously and uninterruptedly as taught by the 
Gratis.” The word Anupurvya means “ according to the authority of the 
J^ruti,” as says the Lexicon : — “ The words Anupurvi, ^ruti, Veda, and 
Amnaya all mean sacred scriptures.*’ The word Anupurvya does not mean 
here “ consecutively,” it does not mean that the various powers exist in the 
Lord in succession ; it does not mean that the Lord is possessed of differ- 
ent contradictory and conflicting attributes which manifest in succession, 
but not simultaneously. If it meant that, then the word Aniiiam in the 
above verse would be useless. For it means ‘ simultaneously,* ‘ incessantly 
uninterruptedly.* That the Lord has all conflicting attributes, we find 
from another passage of this very Upanisad, where it is said : — “ He is my 
Lord within the heart, smaller than a corn of rice, smaller than a corn of 
barley, smaller than a mustard seed, smaller than a canary seed or the 
kernel of a canary seed. He is also my Lord within the heart, greater 
than the earth, greater than the sky greater than heaven, than all these 
worlds” (Chh. HI. 14. 3j. This text clearly shows that the Lord within 
the heart is both infinitely Small and infinitely Great. The following text 
also shows the same: — “all conflicting attributes mentioned in the 
scriptures exist in the Lord (God), and even such attributes which the 
scriptures do not mention, also undoubtedly exist in Him, whether they 
are thinkable or whether they transcend all thought. But in Him there 
exists no evil though persons ignorant of the true meaning of scriptures, 
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say that in Him exists all evil also, for He is both Good and Bad.’ Simi 
larly'the following verse of the Garuda Purina shows the same ; “ verily 
there exists in Him only good attributes, whether they are mentioned 
in the scriptures or they are not so mentioned, (such as smallness and 
greatness, &c.), but no faults ever exist in Him, whether known or un- 
known.” In fact the conflicting qualities exist in the Lord, only so far as, 
they are good qualities, the conflicting qualities of evil do not exist in 
Him at all, for there is no evil at all in Him.” 

The word Hridaya means not only heart, but the ether of the heart 
also. When it means not only heart, but the ether of the heart, it is 
a compound of Hrid and Aya, meaning that which moves in the heart. When 
the question is put, “ what exists in this Hridaya,” it means what exists in 
.this ether of the heart. The full sense, therefore, is “ in this ether (AktliJa) 
called also Hridaya (Mover in the heart) there exists an Ether ^^Alcaiia) called 
Brahman.” The elemental Ether in the heart is not Brahman, for then 
this elemental Ether in the heart, which is very small in quantity, would 
be equal to infinite Ether outside the heart, which is an impossibility, for 
the Ether within the heart is said to be small, in the phrase Dahrah Asmin 
Antara Ak^dah. While the Akarfa or Ether outside the heart is infinite. 
Moreover, the Being mentioned in answer to the question, “ what exists 
within it,” is described as being infinitely great in size, as the Ether out- 
side. Therefore, this Being is Brahman Akarfa and not any elemental 
Akaila. 

• If the Ether within the heart did not mean the elemental Ether, but 
Brahman itself, then we are landed in this absurdity, The ^ruti says 
“ that which is within tliis that must be sought after, that must we under- 
stand,” which would then mean, that which is within Brahman deserves 
to be sought for and that is to be understood. But the object of search 
and understanding is Brahman himself, and not something within Brah- 
man. If the Ether within the Heart were Brahman itself, then it would 
contradict also the text of Taittiriya, already given before, which says ‘ in 
this small lotus of the heart there is a small Ether wherein there exists an 
Ether, which is free from sorrow, that ought to be meditated upon’. This 
text of the Taittiriya also shows that the Ether within the heart is not 
Brahman, but He is within the Ether of the heart. For the attribute 
Vidokam ‘ free from sorrow’ applies to Gaganam or Ether or Sky, which 
•exists within the Ether of the heart. Moreover, another text says that He 
has thousand heads, thousand e5ms, &c. This text follows immediately 
after the above text of the Taittiriya Ara^yaka. This clearly shovrs that 





^ Ether within the heart is not to be meditated upon as Ood, I^t ^ 
God Himself who exists within this Ether. - 


We give below the wljiole of this text 

(1) Ved^dau Svarah Proktah Vedante (2) Sahasra€irsam Bevam Visv&kfam 
Oha Pratisthitah ; Tasya Prakri- Visvasahbhuvam Vi^vam NAr 43 ra- 

Mifnasya YahPara^SaMahe^varah. nam Bevam Akftffarani Pwfttixiani 


Prabhum, , 

** That syllable (Om) which is employed in the beginning of the Vedas, which Is 
thalntalned in the Vedantas as svara, beyond, this Om, must be meditated upon the Supre- 
me Lord : merged in Prakri ti. The Supreme God has infinite number of heads, has eyes 
in all directions, has senses everywhere, the good of the whole universe flows from Him, 
this God moving upon waters is the Imperishable the Supreme Lord.'* This clearly shows 
hhai the Being within the Ether of the Heart is the Supreme Lord and not .the Ether of 
the heart. 

The word in the text is that “ the Lord has thousand heads, which cannot apply 
to the Ether of the heart. 

In the text it is said “ that which is within, that most be searched for.'* Now If the 
Ether within the heart meant Brahman, then it would mean ** that which is within Brah- 
rnaHi that ought to be searched.” Therefore the Commentator says * 

Verily there is nothing within Lord which deserves to ha sought 
plter or to be understood than the Lord Himself. In fact, the liOrd Him- 
|ielf is to be understood, the Lord Himself is to be sought for, for such 
is |ha force of the word “ Tad V&va,” “ He alone.*’ 

If it be taken that the Ether within the Heart is the Supreme 
Brahman, and he who is within this Ether is the lower Brahman, then 
also there would be incongruity. For this Being within the Ether of the 
heart is described to he “the Supporter of all, as not touched by old age, 
and not dying with the death of the body, not being killed when the 
body is killed, that is the true Brahmapura, in it all desires are con- 
tained, this is the Self free from sin, free from old age, free from death 
and grief, &c.” All these attributes cannot apply to the lower Brahman. 
Tlierefore the Ether within the heart is Elemental Ether, and the Being 
within it is the Supreme Brahman. The result is, that when* the pupils 
ask the question “ what is there within that deseiVes to be sought for 
Of that is to be understood,” the answer to it is “ he who is called Ak&lab 


lie All-luminous and who exists within the Ether of the heart.” 

question and answer to mean that tbe Heaven 
and Barthf tbe Eire and Air, Sun dc; Moon, d:c., are contained within this Brahman and 
therefore they eught to be inquired into. May not this druM be taken as teaching meu 
to inqrdre into the facts of nature and to learn God by learning BBa handiwork# |Ws 
the Oommehtator replies 

If the scripture taught that inquiry should be made 

questioU is to foaoh such, ihqu^i^^^ 
then we say it is wrong. Ibr the eoripturee iWt 



mi AmrmA,iimjim^. 
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jUi0 Heaven and Earth, &c. Their highest aim is to incline men’s heart 
towards inquiry after Brahman. As we find from the following text:— 
“Know Him alone as the Self, leave off every other talfc.” (Br. Up.) 

The Ubhe in the phrase Ubhe Asmin DySvfi Prithivi, «&o., means 
both the freed and the non-freed, and released and the bound condition 
of these deities called Heaven and Earth, &c. This we say because of the 
last phrase of the verse which says “ whatever there is (useful) for him 
here, and Whatever is not,” Now “ whatever there is, for him here ” 
means whatever is useful for his condition as a transmigrating Jlva, 
i. e., other bound Jlvas, and the phrase “ whatever is not for him ” means 
whatever is of no use to him as a bound Jiva; namely all freed Jivas. 
The word Asya in that line means “ for him,” namely for the Transmigrat- 
ing Self. 

* Admitted that divas passing through the Cycle of transmigration may be called as 
Asti or existing ; bat why should the freed Jivas be called Nasti or non-existing. To this 
the reply is 

With reference to the bound Jivas the freed souls are called non- 
existent, because they are unknown to the former and can be of no good 
to him (consciously). He is said to be non-existent with regard to 
another, who cannot help the other (i.e., of whose help the other is 
unconscious), and though he is existent, of course, yet relatively he is 
non-existent. As a man who has no wealth, may say there is no wealth, 
not meaning that there is absolutely no wealth in the world, but that 
it is in the possession of some one, where it can be of no use to him. 

The word YathA occurs in this kbanda (verse 5) it means according 
to their merit and their fitness. AH freed creatures enter into the Lord, 
into that aspect of Him for which they are fit, and they enter into Him 
tmder the command of the Lord. 

The phrase Yam, Yam Antam, &c., in that verse means that the 
freed souls get whatever desires they desire, whatever place they want 
to go to ; all through the Grace of the Lord. (They are not independent 
in getting these things, but depend upon the Lord for them). (The next 
verse teaches that the place obtained through good works is transitory. 
It does not mean that all good works are transitory in their effect). Only 
persons, who do not know the Lord, acquire worlds which are transitory, 
by their good deeds ; and in their case only, such goods are transitory 
In tjieir rwolte (but in the case of those who know the their good 
deeds are fruitful of permanent result). 

The phrase Btkn Cha Saty& Kamkn, does not mean that a freed 
a Satya K&ma ; he becomes a Satya 
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under the command of the God i and the Satya KSmin here refers to the 
true desires of the Lord and not to the desires of the freed souls' The 
freed soul must know the Lord on this Earth and must know also that 
all the desires of the Lord are also True. 

The Lord Visnu is called Brahmapura, because, He is Great 
(Bfihat) and Full 'P6rna), because all His desires are ever satisfied. In 
that Vi§nu • exists this body, which is also called Brahmapura or the 
temple of God. In this Brahmapura or temple of God, there is in the 
centre, the heart, called the Palace ; within this heart, is the Ether, called 
the Cardiac Ether, in that Cardiac Ether there is the Lord Visnu Himself, 
and in Him there exists all this Universe. He is the Satya KSma, the 
Lord whose desires are ever fulfilled, for whatever He wills, that cometh 
to pass ; all desires of every man find the fulfilment in Him, therefore, 
it is said ‘ in Him all desires are centred.’ For the freed souls invariably 
get all their desires fulfilled by His command alone. Therefore, the 
released souls are also called Satya Kama ; but they are dependent on the 
Lord for the fulfilment of their desires, as the reflection depends on the 
original fount of light for all its light and glory. 


Third Khanda. 

Mantra i. 

^ 

U \ ii 

w Te, they. ^ Ime, these. Satyah.^' true, ^snrr: Kamah, desires. 

Though true from before. Anritapidhanah, anrit.i. By falsehood 

or ignorance (apidhanah covered, are not seen.) Tesam, of them. 

SatyAnam, of the true desires, Satam, of good, Anritam, false- 
hood, ignorance. Apidhanam, covering. «|: n: Vafi, Yafi, who-, who 

whatever relation, sons, daughters, friends, &c. Hi, verily, Asya, for 
him, to him, to one who is not free, but deserves freedom, ipj: Itah, from this 
world. liRr Praiti, goes to the other world. ^ Na, not. Tam, him. 
lha,here. Darianaya, for the purpose of being seen. aaR Labhate, is 

obtained. • 

1. Since these true desires are hidden by a covering 
of ignorance, therefore, though the desires of the good are 
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always true (yet their manifestation is prevented), because 
therd is the covering of ignorance. Therefore, whatever 
(relation of this Jiva, who has not yet obtained Mukti) goes 
from this world to the next, does not come within the scope 
of his vision. Even if he desires to see him.— 538. 

Note : — An Objector says “ Now this power called Satya Kama, namely having all 
his desires fulfilled, is it accidental and a adventitious with regard to the released soul ? 
It Cannot be accidental for release is defined to be a state in which there is nothing 
adventitious. Nor is it natural and innate condition of the soul to be a Satya Kama. For 
if it were so, then all the desires of non-freed souls would also become true.” To this 
we reply that the desires of every soul, deserving release, are such that they will come 
to be true at some time or another. His every desire is really a true desire, but its 
manifestation is prevented, because there is a covering of falsehood. This falsehood or 
ignorance prevents the manifestation of the will. Therefore this unreleased soul, who 
is on the path of release, does not at once find his desires realised. So if his ancestors 
die and even if he desires to see them, he cannot see them, because of this covering of 
ignorance. 

Mantra 2. 

sRmr 

fs rs r\ rv,rs 's _ r .rs ♦ 

^ STSIT 

5T % sr^; « ^ u 

Atha, now. ar Ye, who. "q- Cha, and. Asya, of this non-released 
soul, f? Ilia, in this world. Jivah, are living. ^ Ye, those, who. ^ Cha, 

and. Hretah, are dead. ^Yat, what, n Cha, and. Anyat, other 

than these namely perfumes, garlands, food, drink, &c. Ichhan, desiring, 

sf Na, not. Labhate, he obtains (invariably), Sarvam, all. Fad, 

that, gfyr Atra, here, in the world of Vispu. ir^T Gatv4, going. Vin- 

date, he obtains, yrr Atra, here in the world of Visnu. ^ Hi, because. 

Asya, of this Mukta-jiva. ^ Ete, these. Satyfthi true, ynyf- Kani4h, 

desires : having taken thought forms, become manifested. Anritft- 

pidhana^, covered by falsehood or ignorance, Tat, that. *nir Yatha 
therefore, as. Api, even. Hiranyanidhim, a golden trea.sure, 

Nihitam, hidden, placed. Aksetrajfiah, people not knowing 

th.eprace. aqft Upari. Upari, over and over again, Saflcharan- 

Ukb, walk. . 

i| Na,not. Vindeyub, know. Wl Evam, thus. Eva, just so. 

fUr.lmat, these, Sarvab, all. trar: Prajati, creatures. Aharahat, 
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day after day. Gachhantyati, going, Etam, this, Brab- 

inalokam, the world of Brahmao, the lotus in the heart where dwells the 
Brahman: Visnu lokam. h Na, not. Vindanti, know, discover. 

Anritena, by ignorance, by falsehood. Hi, because, sr^: PratyQ^hali, 
covered. 

2. As regards the non-released soul of the deserv- 
ing, all his. desires exist in perfect fruition in the world of 
Brahman, whether they relate to those who are living, in 
this world, or have departed hence, and whatever else, he 
desires hut does not obtain now, he obtains them when he 
goes there. Here, verily all his desires become realised. 
(But before his release they were still existing in thought- 
forms) but covered by ignorance (and hence he did not 
see them). Just as some golden treasure may be hidden 
imder ground, but the people, who do not know the spot 
where it is hidden, may pass over it again and again, with- 
out discovering it ; exactly like this are all these creatures, 
who go day after day (in their deep sleep), to this world of 
Brahman, but do not discover Brahman, because their sight 
is covered by the veil of ignorance. — 539. 

Mantra 3. 

U \ \\ 

9? Sab, he. % Vai, verily, Esab, this, ^TTflT Atma, the Supreme 
Self, gft Hridi, in the Ether of the heart. Tasya, of his. qjrq Etat, this, 
qq Eva, jujt, Niruktam, etymological explanation, Hridi, in the 

heart. Ayam, this, qfir Iti, thus. tR<n?lTasmat therefore, fqqq Hri- 
dayam, He is called Hridayam. Aharahab, day after day. \ Vai, 

vfeHly. Evamvit, thus knowing. Svargamlokam, Heaven 

vrorld. Eli, goes. 

3. That Supreme Self verily abides in the Ether of 
the heart; (and therefore He is called Hridayam), the 
etymology of which is this: — ^He is called Hridayam, 
because, He abides, in the heart. He who knows Him thus, 
gQe& day by day (wben in deep sleep) into tbe Heaven 
ivorld. — 540. 
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Note This gives the explanation of the word Hpid^ya, 

It has three meanings. First it means the heart ; secondly it means that which is 
in th6 heart namely the ether in the heart, thirdly the Ruler of the heart, the Lord Him- 
self. The root Aya means to go, to rule, thus hpid plus Ay a equal to hpidaya. 


Mantra 4. 


SW Atha, now. Ya^i, what., the Adhikari, the elect, ijq”. Esah, this. 

Samprasddah, the person who has received the grace of Visiju, 
completely, Asmat, from this. ^arirat, from the body, from the 

final body, Samutthdya, having risen out. Param, highest. 

Jyotibf light. Upasampadya, having reached, Svena, by his 

own. Rdpena, by the form, qprm^qqq Abhinispadyate, obtains. Mani- 

fests, qq; Esah, this, qrr^f Atma, Atman. The Supreme Self. ^ Iti, thus, 
f Ha, verily. qqpT Uvacha, said. Ramd said, qqq Etat, this, qqqq Amari- 
tani, immortal. Abhayam, fearless, qqq Etat, this, srgi Brahma, 

Brahman. Iti, thus, fim Tasya, to him. f Ha, verily.. % Vai, verily, 
fnfq Etasya, of this. srsniT: Brahmanal?, of Brahman. siT*r Nama, name. 

Satyam, true, fra If. thus. 

4. Now the elect who has received the grace of Visnu 
completely, rises from out his (final) body, and reaches the 
Highest Light, and appears in his true form, verily He, the 
Lord is the Self, thus spoke (Rama). He is the Immortal, the 
Fearless, He the Brahman. And of that Brahman the name 
is the True, Satyam. — 541. 


Mantra 5, 

u v. u 


m Tani, that, these, f Ha, verily. % Vai. verily^ Etani, these. 

m Trlni. three. Aksaraoi. syllables. Sat-t.-yam, the sylla- 

ble Sat, the syllable Ti, the syllable Yam. f^ Iti, t hus. ^ Tad, that, 

Yat, which, m Sat, the syllable Sat. ^ Tad, that, fm*! Amr^tatn, immortal, 
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the Mukta Jivas. wr Atha, now. Yat, that, which, fir Ti, syllable Ti. 
Ilf Tat, that, Martyam, the mortal, the bound Jivas, passing through 
^nsmigration. ^ Atha, now. Yat, who. qn Yam, the syllable Yam. 
OT Tena, by that. ^ Ubhe, both, the released and non-released souls. q«afir 
Yachchhati, binds, controls. ^ Yat, who. Anena, by this, iir Ubhe, both, 
the released and non-released souls, Yachchhati, binds, tnigf Tasmat, 

therefore, qf Yam, it is called Yam, qrgrg; Aharahah. day after day, daily. 
q\ai, verily, Evamvit, he who knows thus, Svargamlokam, 

to the heaven world. Eti, goes. 

5. There are verily these three syllables in the. word 
Satyam, namely Sat, Ti, Yam. That which is the syllable 
signifies the immortal (the released souls). That which 
is the syllable Ti signifies the mortal (non-released souls). . 
That which is the syllable Yam signifies ‘ with that he 
controls both, (released and non-released souls), and because 
He controls both, therefore, He is called Yam. He who 
knows this thus, goes daily to heaven world, in his deep 
sleep. — 542. 

MADHVA’S COMMENTARY. 

If in the condition of Mukti, the Jiva becomes a Satya Kftma, then he is a Satya 
E4ma before Mukti also, for Mukti is a state in which the JIva attains the full stature 
of his unfoldment. The Mukti only manifests qualities which were latent in the man 
and which form his true nature. Therefore, before Mukti also the Jiva ought to manifest 
the condition of Satya Kama. But he does not do so, what is its reason ? To this the 
Sruti replies Ime Satyah Kamah AnritapidhSnah “these true desires are covered up 
by falsehood, namely nescience.” Therefore the Commentator explains this 

Therefore, those who are elect and deserve to get release are Satya 
KSmas even before their release, and their desires are ever fulfilled 
even before they get release, but the fulfilment of these desires are not 
visible on account of ignorance. Therefore ail ignorance is called Anfita 
noit-righteousness, non-knowledge, for the word Rita means knowledge 
also, because it is derived from the root Ri to go, to know. 

Too eloet oven before his release, creates thought-forms of all his desires, tiusse 
forms are not visible to him owing to his want of development. Therefore when he gets 
release, be is surrounded by the heaven, which he had created by his thonghts and 
desires, for his desires are never untrue. 

Therefore, if he wants to see his desires, the rule is that he cannot 
see them, so long as he has not attained Mukti, but when he attains 
Mukti and goes to the world of the Lord, he sees all the desires fnlfiU^. ‘ 

There he sees them all, ready existing from before, and standimz to " 
iffelobme him* -w® 
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Now tho CSommeniator explains the verse where it is said that people go In deep 
sleep to Bi»hman but do not know him. 

It is owing to ignorance alone, that in deep sleep people constantly 
go to the Lord Mfidhava, but they do not see him. 

This Vi§nu is called Hfidaya because He dwells in the heart. Thus 
knowing always Vifnu, as having the name of Hridaya, and going to the 
world of Vi§pu, and attaining all the fruits of his good deeds, he reaches 
Vi§nu then and in this way. 

He alone is called SamprasA.da on whom Visnu is perfectly gracious, 
such a being after his death reaches Keilava, and attains his own true 
form (Svarhpa). The Ijord of Indirfl. is the Supreme Self, through whose 
grace, the freed soul attains his true form. This said the Goddess Ram&, 
seeing the Supreme State (Vi§nu). > 

The word Satya is a compound of three words Sat, Ti and Yam. 
The word Sat means all Mukta Jivas including ^ri, the immortals, the word 
Ti refers to the non-muktas, the mortals. The syllable Yam means 
the controller. The Lord Hari controls the released and the bound souls ; 
therefore He is called by the word Satyam, the controller of the Sat 
and Ti. 


Foueth Khanda. 

• • 


Mantra i. 


«tr Atha, now. u: Yah, who. WSN Atma, the Self, dwelling within the 
lotus of the heart. Sah. He. Setuh, the bridge, the refuge, the bond, 
from the root fir to bind. Vidhritih, strong, the support, xm Esam, 

of these. Lokanam, of the worlds, Asanibhedaya, in order to 

separate, in order that they may not be confounded, that they may not burj 
or break up. n Na, not. Etam, this. %p: Setum, the bridge, the Lord, 
the refuge. Ahoratre, day and night, rrof: Taratah. cross 

pnxiu™ an, ch.nfe. , *l N. jar., ««. oU ap. ,to: Na not^ 

n«ni; N. <»kah,l«,.gmf. , ^ Na sukplaa., nauhar ,o«d »«rk. 
N,-*iakpt.m. nor ..il daada. Sarve, all. Pa|»a...ti, a.av^l 

d..™.' W: Aut, from Him, from tlm Urd. 

NkMNim Apahalapapma, He la free from alas, ft '’oT'** ^ ^ 

" thla. iwartli Brahmalokatl, Brahman, the Greal Refuge. 
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1. This Self is a Bridge (refuge) and a supports so 
that these worlds (may be kept in their proper places and) 
may not clash with each other. Night and day do not pass 
that Bridge, nor old age, nor death, nor grief, nor the good 
deeds, nor the evil deeds (of men). All evils turn back 
hrom Him, because He is free from all evil. He is Brahman 
the Grreat Refuge. — 543. 

Mantra 2, 

u ^ u 

Tasmat, therefore because he is free from sin. \ Vai, verily, 

£tam, this, Setum, Bridge, Bond, from root ftr to bind. The 

connecting link. Refuge, Tirtva, having crossed (everything else). 

Andhati, blind (through ignorance). ^ San, being. AnandhaJj, 

not blind (free from ignorance). Bhavati, becomes, Viddba(i, wound- 
ed (by harsh words). San, being. Aviddhah, not wounded. 

Bhavati, becomes. Uptapi, suffering from illness. «?( San, being. 

Anupatapl, free from illness, Bhavati, becomes. Tasmat, 

therefore, because the released soul is free from sin, and has obtained the grace 
of God. ^ Vai, even alone, verily. Etam, this. Setum, towards the 

bridge. t(Nf Tirtva, having crossed everything else. ^ Api, also, 
Naktam, night. Ahah, day. Eva, even, atone, just. Abhi- 

nispadyate, turns into, becomes, aro^ Asakrit, perpetually, Vibhataji, 

shining. f| Hi, verily, qq Eva, just, qq: Esati, this, Brahmaloka(i, 

Brahman, the Great Refuge. 

2. Therefore, having crossed everything else, when 
one goes to this Refuge, if he is blind, he gets his sight ; 
if he is wounded, he gets healed, if he is afflicted he gets 
peace. Therefore, when that Refuge is reached, after having 
crossed everything else ; the night becomes also verily 
turned into day, for it is perpetual light there. (Such is 
this Brahman, the Great Refuge.) This world of Brahman 
is lighted once for all. — 544. 

|fate.—Oompare MhyAjra tlire© l^hapda II, V©r90 S* 



YlII ABBYAYA, IV KBAl^DAy S. *539 


Mantra 3. 

^ • fsr- 

TT»T5td *ra^ II \ II 

^inr^: II « II 

Ir; Tad, that, there, among the elects. ^ Ye, those who. Eva, alone. 
tpRT Etam, this. Brahmalokam, Brahman the Refuge of all ; g g i’q Um 

Brahmacharyena, through celibacy, or through devotion to the Supreme Brah- 
man with mind, speech and deed s through theosophy. Anuvindanti, 

attain. Tesam, for them, qq Eva, alone, qq: Esah, this, Brah- 

malokat, the compassionate look of Brahman, the grace of Brahman, 

Tesam, for them, Sarvesu, in all. fsHsq Lokesu, in the worlds, for which 

he is fitted, Kamachara^, freedom of movement, Bhavati, 

becomes. 

3. Among the elect, those only reach this Brahman, 
the Refuge, who understand Divine Wisdom (for Brahma- 
loka is obtained by Brahmacharya alone). For them alone 
is the grace of Brahman, for them is the freedom of move- 
ments in all the worlds (deserved by them). — 545. 

Nofc.— Brahmacharya here does not mean celibacy alone ; but that which leads one 
(char) to Brahman— the Divine Wisdom —Theosophy. The next khan da would explain 
this further, otherwise, to say that celibacy was the only way of getting Salvation, would 
be against all the other teachings of the scriptures. 

MADHYA’S COMMENTARY. 

The Lord is called Setu or bound, because the whole universe is 
bound or regulated by Him. (He sets the bounds to the worlds and 
fixes their paths which they donot transgress). A man crossing everything 
else (discarding everything), and being free from all faults, goes towards 
this Bound. The Lord is attainable through Brahmcharya, performed 
with mind, speech, and deeds. The knowledge (Charana) of the Supreme 
Brahman, is called Brahamcharya, or Divine Wisdom. By this Braham- 
charya or Divine Wisdom, they may go to the worlds of Brahman or 
Brahmaloka. For them is the Brahmaloka, which also means the Divine 
Vision, the Beatific Vision. The word Brahmaloka meaning Beatific 
Vision, is so called, because the released see (Loka meaning to look, to 
see), and Brahma means the God, the state in which this Vision of God 
ds obtained is called Brahmaloka. (Or because the Lord looks upon the 
Ireleased souls with His great Grace, therefore it is called Brahmaloka). 
Of course, Brahmaloka means also tho wovld of Brahmanj the heavenly 
WOflds like Vaikup^fha, &c, 
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Note*— The two most important words in this khanda are Setn and Brahma- 
char ja. The Setu is not to bo crossed but approached— no one can cross Brahnian'— He 
ikmabtf is the goal* Therefore the translation he who crosses this Bridge ** is wrong* 
The object of the verb tarafi or tirtvd is not Setu, but anyat to be supplied* The word 
Setu is governed by some preposition and verb like “ going towards.** The meaning is 
“going towards this Setu or Ptefuge^ after having crossed every evil, &c.*' Similarly 
Brahmacharya— the science of reaching God— does not mean here celibacy or vodlc 
S^ndy, 


Fifth Khanda. 

t ♦ 

Mantra i. 

ilw ^ 

u ^ u 

ACT* Atha, now : because wisdom is the way to salvation. Yat^ what. 

Yajfia^i, sacrifice : literally ^l+^r through which one knows (ya) the wisdom 
(jaa). Iti, thus. Achaksate, say the wise. Brahmachar* 

yam, devotion to Brahman, the divine knowledge, theosophj'. iff Eva, alone* 
^ Tat, that. Brahmacharyeija, through Theosophy : through the 

Brahmacharya of deed and speech. f| Hi, verily, ijf Eva, alone, m Ya^i, 
who. gniT knows, the knower. Tam, that. Vindate, obtains, 

fpg Atha, now. Yat, what, Istam, sacrifice, through which or by which 
anything is desired (ichchhati). That which creates, to know God is Isfam, 
— ^hence Divine Wisdom. Iti, thus, Achaksate, say the wise. 

Brahraacharyam, theosophy : the Divine Wisdom. ^ Eva, alone, 
even. ^ Tat, that. Brahmacharyena, by Theosophy or Divtne wis* 

dom. Hi, verily, iff Eva, alone. Istatmdnam, the good of his self. 

Having searched the Self. Anuvindate, obtains. 

1. Now, that which the wise call Yajna (sacrifice) 
is verily the Divine Wisdom, through Divine Wisdom, the 
l^nower obtains the Lord. Similarly, that which the wise 
call Istam is also the Divine Wisdom. For having desired 
the 3elf> be obtains the Self. — 546 . 

Nof e. — The last verse of the last chapter declares that those only reach Brahman who 
pracUee Brahmacharya. This word generally means celibacy ; but it is not to be taken 
inthis sensehere, for Brahmacharya in its restricted meaning is not the only means of 
obtaining tho Lord. The present chapter therefore, explains the true meaning of thhf 
word, Brahmacharya means Divine Wisdom, and thns includes Yajda and If^a. Ya}fi% 
aiso does not mean sacrifice here but Wisdom, tt comes from the root Ya to go, to nodor* 
tl()lildand)dam,Wisdoint Tko whole word Yajdam moens that by which the Oomlfclont 
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is reached, and hence it means Divine Wisdom. Thus YajSam has literally the same 
meaning as Brahmacharyam, that by which Brahman is reached. Similarly the word l^tam 
generally means sacrifice ; but here it means Divine Wisdom, and it literally means 
** that by which one desires (Ichchhati) to know Brahman.*’ Thus Is^m means also liter- 
,ally the Divine Wisdom, or as the Sruti puts it — “Istvfi Atmfinam,** “having desired all 
desires, t.e., having transcended all desires, etc., he obtains the Self.** Thus I§tam also 
means Divine Wisdom or the instrument of getting rid of all desires. 

Mantra 2. 

u 11 

^ 5ir«T Atha, now. SRf^Yat, what. gfm^rar^Satrayanam, the sacrifice called 
Sattrayana, literally that by which the Lord called Sat is obtained as one’s 
saviour (trana). Iti, thus. Achaksate, say the wise, Brah- 

macharyam, the Divine wisdom, ir^ Eva, alone. Tat, that. 
Brahmacharyeija, through the Divine Wisdom. ^ Hi, verily, Eva, alone. 
tRfs Satah, from' the Sat, from the Lord. ?n^>P{: Atmanah, of the Self, 
Tranam, safety, salvation. Vindate, obtains. ^ Atha, now. Yat, 

what. Maunam, silence. Iti, thus, Achaksate, say the wise, 

Brahmacharyam, Divine Wisdom, Eva, Alone. ^ Tat; that, 
Brahmacharycna, through Divine Wisdom. ^ Hi, verily, qq Eva, 
alone. aiWPT g . Atmanam, the Self, the Lord. Anuvidya, having known. 

Manute, meditates, knows indirectly, or knows directly. 

2. Now wiiat the wise call Sattrayana is also Divine 
Wisdom, for by Divine Wisdom alone, he obtains from the 
True, the salvation of his self. Similarly what the wise caU 
the vow of silence is really Divine Wisdom, for through 
Divine Wisdom alone, one after knowing the Lord, becomes 
absorbed in meditation and becomes silent. — 547. 

iVote.— Thus Sattrayana and Mauna disciplines literally mean Divine Wisdom, 

Mantra 3. 
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Atha, now. Yat, what. Anaiakayanam, the vow of 

fasting. ^ Iti, thus. Achaksate, say the wise, Brahhiachar- 

yam, the Divine Wisdom, iff Eva, alone. ^Tat, that, iiif; Esah, • this, 

Hi, verily. Atma, the Self. ^ Na, not. Naiyati, perishes. ^ 

Yam, what, whom, Brahmacharyena, through Divine Wisdom. 

Anuvindate, He discovers, Atha, now. Yat, what. Aranya- 

yanam, the vow of living in the forest. Iti, thus. Achaksate, they 

say. Brahmacharyam, the Divine Wisdom. ^ Eva, alone. Tat, 

that, gw Tat, that. Arab, called Arab or enemy. “W Cha, and. g Ha, 

verily. % Vai, verily, gg Nati, called Nyah, Cha, and. Arnavau, two 

lakes. gi i lg r % Brahmaloke, in tlie Brahman World, Tritlyasyam, 

in the third, fg; Itah, from this: from Meru* Divi, in the Heaven, ip |he 
^vetadvipa. gw Tat, that, there. $i:w Airam, full of Laksmi called Ir^l, some 
say Airam means wine of the tree called Irl g^fggMadiyam, wine, exhijera- 
ting ; enchanting, Sarah, lake, gg I'at, that, there, ipgw: Aijvatthah, 
the tree Aivattha. Not one tree, but rows of such trees, gjfgggg: Somasava- 
nahf showering Soma or Nectar. Ambrosia exuding A^vattha trees, gw Tat, 
that, there. Aparajita, called Aparajita. POh, city, ggyg: Brah- 

manah, of the Lord, Prabhuvimitam, made by the Lord, ft^gggg 

Hirapmayam, golden. The word * couch' should be supplied to complete the 
sense. 

3. Now what the wise call AnSsakayana or fasting 
vow, that also is the Divine Wisdom, for this Self does not 
perish ; therefore it is called Anasak (non-perishing). Since 
this Imperishable is reached through Divine Wisdom, it is 
called AnasakSyana, namely, that which leads to the Impe- 
rishable. Similarly what the wise call “ the vow of Forest 
life,” that also is Divine Wisdom, for Divine Wisdom^ is 
called Aranyayana or the leader to the Ara and Nya, because 
it teaches about Brahman, called Aranya or the Silent One. 
Ara and Nya are two lakes in the world of Brahman, in the 
third heaven from hence (Meru). There is a lake where 
dwells the enrapturing Ira (Laksmi), there are the asvattha 
trees that shower the Soma juice ; there is the city of the 
Lord called Aparajita, and in it the throne, built by the Lord, 
and palled Prabhuvimitam, which is all golden.— 548. 

Not^—riia existence of the lakes called Ara, and of the tank callM AinuittajH^a 

and the tree that showers soma, and the city Invincible and the couch called ^abhu- 
vimitam is mentioned in the Kausitaki Brdhmana Upanlfad. “ In this Brahma Ibka 
we Uie lake named Aira, (consisting of evil passions), the mmnents called 
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(destroying the good), the river named Vijar4 (giving fredom from old age) the tree called 
.Ilya (lijke the earth) the city named Salajyain ( with high banked reservoirs of water), the 
building named AparAjitam (impregnable) of which Indra and Prajapati are gate-keepers^ 
the council chamber called the Bibhu (all-pervading), the throne named Vichak§hana (full 
of wisdom) a couch named Amitauja (of infinite splendour,) (Brahman’s) consort named 
Mdnasi (the delightful, L c.. Nature) and her reflection Chaksusi (probably the indivi- 
dual soul), who both weave the creatures like flowers.” 

Brahmacharya when mental, includes the mental sacrifice or Yaj na, the mental 
&c. In fact these words Yajna, Is^, &c., when analysed lead to the same meaning 
as .Brahmacharya. The following table shows it 

Brahmacharya ... ... Leading to Brahmana, t. c.. Divine Wisdom. 

Yajna ... ... ... Leading to the Omniscient. Ya+jna, 

I§ta ... ... ... Transcending desire or the object of search (Esana 

; or Ichchhd), 

Sattrdyana ... ... Leading to Sat, the Saviour. 

' Mauna ... ... ... Meditating (Manana). 

An&-sak4yapa ... ... Leading to the Imperishable (Anasaka). 

AranySyana ... ... Leading to Ara and Nya. 

Thus the mental Brahmacharya is Divine Wisdom; and when Yajna, &c., are per- 
formed mentally, they must be performed in this spirit. But when Yajna, &c., are per- 
formed by deeds amd speech, the mental idea should not be absent. 

The Svetadvipa is the third heaven from the worldly heaven, namely, from Meru. 
In this Svetadvipa are these lakes, trees, places, &c. The word Airam means also con- 
sisting of Iri or Laksmi, for Irfi, is another name of Laksmi. The word asvattha means 
the grove of Asvattha trees. Soma savana means dripping nectar. 

Mantra 4. 

n 9 u 

tnsqni} u M I 

ITf Tat, there, therefore. % Ye, who. Eva, only, Etau, these 
two, Aram, called Ara. ^ Cha, and. % Vai, .verily, Nyam, called 

Nya. 'sr Cha, and. Arnavau, two lakes, Brahmaloke, in the world 

of Brahman. HAI^tU Brahmacharyepa, through Divine Wisdom. 
Anuvindanti, they obtain. Tesara, for them, Eva, only. Esafe, 

this, Brahnialokab, the world of Brahman, Tesam, for them. 

Sarvesu, in all. Lokesu, in worlds. Kamachara^, freedom 

of movement. Bhavati, becomes. 

4. Therefore, those who obtain through Brahmachar- 
ya* these two lakes called Ara and Nya, which are in the. 
world of Brahman, they verily get this Brahma world, for 
them is the freedom of movement in all these worlds.— 549. 
'\io 
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MADHYA’S COMMINTARY. 

' In tMs khanda the scripture teaches that Yajaa, Is^m, Sattranii &c., are saM to be 
Brahmacharya, or Divine Wisdom. The Commentator now shows how the literal meaning 
of these words lead to the sense of Divine Wisdom. 

The words Yajnam, Istatn, Sattram, Maunam, AnaitokSyanam, AranyA- 
yanam all mean the knowledge of the Supreme Brahman, the Divine 
Wisdom. 

In the world of the Supreme Brahman, in the highest region called 
the ^vetadvipa, there are two lakes called Ai4 and Ny^, these Divine 
lakes are full with the sweet waters of knowledge and bliss. 

The deacription of these lakes, as filled with the waters of wisdom and bliss, shows 
that they are really made up of the essence of Laksmi. An objector says, it is not proper 
to say that the Brahmaloka is the white Island or bVetadvipa. Because it is described 
in this as being the third region from this world, and therefore, this white Island is the 
Third Heaven of Indra. But the white Island is situated in the Ocean of Milk. How dp 
you reconcile this apparent conflict ? Is it in the third Heaven from Mern, namely, 
is it in the Svarga of Indra, or is it in the Ocean of Milk ? To this the Commentator 
replies 

As much as the world of Indra called Svarga is high away from 
this world, so much higher than the world of Svarga is the ^vetadvipa 
(from the world of Svarga), 

The phrase Tritiyasy^m Itah Divi means thus in the third Heaven from Bvarga, as 
the Svarga itself is third from this. 

In that ^vetadvipa is a tank full of wine and all sorts of eatables. 
And there are trees called Atiavattha which constantly shower Nectar. 
There is the Divine city of Vi§na called Aparajita. There is the couch 
of Vispu called Vimita made to the size of the Lord (infinite), made of 
Divine Glold of mental matter (Ohit-suvarna), which is in the of 
Lakemi. 

Note.— Is the matter of the Heaven world the body of Lakfml? It is called 
Chit matter or matter made of mentality. 

This Vi§nu, dwelling in the ^vetadvipa, is called Paryanka Brah- 
man dr the Lord God of the Couch of splendid glory. 

Nate!.--^The description of this Couch as given here, and in the Kauai taki Upanlfiad 
shews that it was a Drama played in ancient India, something on the lines of modem 
free Masonry. The world of heaven is represented, as guarded by the gate-keepers 
the Inner and outer Guards. The soul cannot enter heaven till it answers properly the 
qnestiens put by these wardens. The person who gives a right answer to the warden 
of the Moon (something like the junior warden is allowed to enter). The Cpahl^ad 
says but if a man does not give the right answer, then the Moon rejaets hlip and that 
soul is reborn again.” The question which the Moon puts is this. Who art thou? 
The proper answer to this is given in the tfpanifad already mentioned, In these 

rom the wise mooib who orders the seasons, when it is born consisting d! ifteen 
pi^, froni the moon who is the home of our ancestors, the seed wse TIdi 
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even me, they (the Gods mentioned in the Pahch&gnividy&) gathered up in an active man, 
and thi^oagh an active man they brought me to a mother. Then I, growing up to be 
horn, a being living by months, whether twelve or thirteen, wfta togetbelf with my 
father, who also lived by (years of) twelve or thirteen months, that I might either know 
it (the true Brahman) or not know it. Therefore, O ye seasons, grant that I may attain 
immortality (knowledge of Brahman). By this my true saying, by this my toil (beginning 
with the dwelling in the moon and ending with my birth on earth) 1 am (like) a seitiion, 
and the child of the seasons.” “Who art thou?” The sage asks again. “I am thou,*' 
he replies. Then he sets him free (to proceed onward). The feVetadvipa is the place 
where all must go in order to get their initiation from the great Master. 


Sixth Khanda. 

Mantra i. 

^ ^ 'ftrr U ? I) 

^ Athl, now. Jffi Yali, these which. Etah, these, Hrida- 

yasya, of the heart, sn^yq: Nadya^i, vessels, called Pii'igala, Nandini, l^a, Vaj- 
fika and SusumnA qfs Tab, those. f^?q Pingalasya, of the Brown, of 
SankarsaQa. qinF’T: Aoimnah, of the subtle, the Lord in his atomic form, 
dwelling within the Jiva. Tisthanti, exist, ^uklasya, of the 

white, of Vasudeva. sftswq Nilasya, of the Blue, of Aniruddha. (ft?req PUasya, 
of the Yellow, of Pradyumna. ^T^rRq Lohitasya,* of^the Red, of Narayaija. 
iRflti, thus. qj^Asau, that. % Vai, verily, qnftw Adityah, of the Lord in 
the Sun called Adityah, because he attracts (Adana), ftpr: Pihgalab, Brown, 
Saflkarsana. iprs ‘his. m- l^oklah. White, Vasudeva. tjq: Esab, this, 

iftw: Nilab, Blue, Aniruddha. Esab, this. Pitab, Yellow, Pradyumna. 
Esab, this, Lohitab, Red, Narayana. 

1. There are five vessels of the heart, in which dwell 

the five forms of the Lord in His subtle aspect In the vessel 
called Pingala, dwells Sankarsana having Brown colour, 
in Nandni^ dwells Vfisudeva having White colour; in the 
Ida, dewlls Aniruddha having Bine colour; in the Vajrihfi, 
dwells Pradyumna having Yellow colour; in the Susumna, 
dwells Narayana having Red colour. Thus one should 
fiaeditate on the Lord. 

There is. also the sun, in these vessels ; and in that sun 

in the heart, one should also meditate on these five forms 

irowa, White, Buie, Yellow, and Rei— 500. 
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Mantra 2. 

v\m ^ 4^isiu" ’^^r- 
5ft# ^rg 

^ ?Eng Hi'/i^ 

Hdp •ti 11 ^ u 

int Tat, that Yatha, as. Mahapathaji, a highway. 

Atatah, long stretching. Ubbau, to both, irr^V GrSmau villages. 
Gachchhati, goes. fir*( Imam, to this. ^ Cha, and. Amum, to that ^ 
Cha, and. Evam, thus, Eva, just. ipTTi Etal;i, these. Adit- 

yasya, of the Sun. RagSmayah, rays. ^ Ubhau, to both, Lokau, 

worlds. tnsgfSg Gachchhanti, go. fifu Imam, this. ^ Cha, and. ifgqt, Amum,^ 
that ^ Cha, and. Amusmat, from that "wRwiTJl Adityat, from the 

sun, from the forms of the Lord within the sun. srgnr% Pratayante, they start. 
They pervade, gr* Tah, they. Asu, in these. ?rnfjg Nadisu, In the 

vessels, ^gr Sriptah, entered : gone, fipg: Abhyah, from these nadis, from 
the forms of the Lord dwelling in the Nadis. Nadibhyah, from these 

vessels. stcTTW Pratayante, they pervade, they start % Te, they : the rays. 

Amusmin, in that. otR# Adilye, in the sun. Sfipptahi entered. 

2 . As a highway stretches to both villages from 
where it starts to where it ends, similarly these rays of the 
sun go to both worlds, to this one and to the other. They 
start from the various forms of the Lord in the Sun and 
enter into the various forms of the Lord in these vessels of 
the heart ; again these rays start from these various forms of 
the Lord dwelling in the vessels of the heart and enter into 
the various forms of the Lord dwelling in the sun. — 551. 

Note.— The Lord in the sun has five forms, as previously described in the Madhu- 
vidy^. The Lord in the Heart has also the same five forms as described here. There Is 
constant communication between these. The rays from the Solar Logos enter into the 
heart, and the rays from the Cardiac Logos enter into the sun. Thus there is a constant 
interchange between these two Logoi the Solar and Cardiac. 

Mantra 2. 

?rar WW % 
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5 rnTat, there, this being so. Yatra, when, Etat, this Jiva. gff: 
Supta5, sleeps, Samastah, all, withdrawing himself from the senses. 

Samprasannah quitly reposing, at perfect rest. Svapnami 

dreams, if Na, not. fquHlfH Vijanati, perceives. ^hese vessels, 

and thereby into Visiju. ^ Tada, then. JTT^ Nadisu, In the vessels^ in 
ViSQu, within the nadis. qq: Sriptah, entered. Bhavati, becomes. 

lam, liim. sf Na, not. Ka^chana, any one. Papma, evil one. 

Spri]jati, touches. lejasa, by the fire of the Lord. ^ Hi, verily, because. 

TOT Tada, then. Samppannah, joined viqfif Bhavati, becomes. 

3/ This being so, when this J iva sleeps, being at per- 
fect rest and all senses withdrawn (experiencing the joy of 
his essential nature), and sees no dream, then he enters (into 
the Lord . dwelling in) these vessels and there no evil one 
can touch him, because he is protected by the Light of the 
Lord. — 552. 


Mantra 4. 


rfT^^Rrfir u ^ II 


?r«I Atha, Now. Yatra, where, when, Etat, this (knower of the 

Lord). Abalimanam, feels weak, on account of illness. NUa{^, 

becomes, gets. Bhavati, becomes. tPl J^m, to him. frf^: Abhitah, on 

all sides. wdNr- Aslnah, sitting, ^snf: Ahuh, (the kinsmen) say. 3|Rn9 
Janasi, knowest thou. >tni Mam. me- Janasi, knowest thou. Mam, 

me. ffir Iti, thus. Sah, he. sn^Yavat, so long as. Asm at, from 

this. ^arirat, from the body. ^ Anukrantah, has not gone out. 

Bhavati, becomes, fir^ Tavat, so long. atTHF^ Janati, he knows. 

4. Now when this knower of Brahman becomes weak 
on account of illness, he is surrounded by his kinsmen, who 
say “ do you recognise me, do you recognise me. As long 
as he does not go out of the body, he knows them. 553. 


Mantra 5 
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m 


' <jtr Atha, now. aw Yatra, when. Etat, this. Asmai, from 

thfe. arfl^l^arlrat, from the body. Utkramati, goes out. .anf Atha, 

th«n. Etaih, by these. »j?r Eva, just alone, Ra^mibhih, by the 

rAys, by the solar rays existing in the vessels of the heart, which illumine 

the passage of these tubes. Urdlivam, upwards. arratij% Akramate, he 

goes. ?r: Sah, he, the wise, srt^ Om, Om. ff% hi, thus, niff Vaha, by the 
carrier. i.e., by the vehicle of Om, namely by Vayu, through the grace of 
Vayu. Udvamityate, Attains the condition of Varna, called the 

Divine Consciousness. tEfi Sah, he, namely Vayu. Yavat, when, in order 

to lead him up. Ksipyet, throws off. ij^: Manah, mind, in order to take 

the man away, Tavat, then. iriRcAtf Adityam, to (Vis^iu. dwelling in) 

the sun. Gachchhati, goes. Etat, this. Lord in the Sun % Vai, 

verily. Aig Khalu, verily. Lokadvaram, the door to the world .of 

Brahman, Vidusam, by the wise; of the wise, srPtAll Prapadanam, 

to be walked through, to be attained, Nirodhab, stoppage. 

Avidusam, of the non-wise. 

• ' I 

5. Now when he departs from the body, he soars 
uipwards by those very solar rays in the vessels of the heart. 
He through the grace of the vehicle of Om, attains the con- 
dition of Divine consciousness. When Vayu throws off the 
mind, he carries the soul upwards to the Lord, in the Sun 
which is the door to the world of Brahman. He is attained 
'by the wise, but is shut off from the non-knowing. — 554. 

Mantra 6. 

i|% i\ i. U 

II ^ II 

11^ Tat, on this. Esab, this. l^lokab, verse, qwf l^tam, one 

hundred, w Cha, and. ^agr Eka, one. w Cha, and. Hridayasya, of the 

Lord moving in the heart. Na^yab, the vessels presided over by the 

iOTd. 1IW5 Tftsam, out of them. MQrdhanam crown of the bead. 

Abhinisriia, penetrates, qur Eka, one, namely Susumna. trW Taya, by that, 

by the Susumna. upafet tlrdhvam, upwards. Ayan, going. Amritat- 

ya^, Iiumpytality. gft EU, gods, attains. Visvaftftanyab, the others 

tot dife»«ut diitctlons. fom# Utkraniapei for dej»rtin|^ tWj^ 
beemne. Utkramaba, for departing. Bhavan^^^ 
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6. About this is the following verse : — One hundred 
and ’o;ae are the arteries of the heart ; out of them one pene*- 
trates the crown of the head. By that vessel going upwards, 
it reaches the Immortal ; the others lead to different worlds, 
if the soul passes out through them : Yea to different 
worlds. — 555. 

MADHVA'S COMMENTARY. 

In this khanda, the five tubes or force vehicles of the heart, are described. It is 
not the physical description of the arteries of the heart, but of the five forms of Vifnu 
existing in the heart, in His most subtle aspect. 

This Vi^nu, called Paryafika Brahman, dwells in five forms, in the 
vessels of the heart. These are the five atomic aspects of Vi§nu dwelling 
in the five Nadis or vessels. In the central vessel called Susutnn4, is the 
form of the Lord having red colour, and called NarAyana. In the vessel 
called Nadini, is form called Vasudeva, and it has white colour, 
and is situated in the front part of this vessel. In the vessel called Pift* 
galA is the form called Safikarsana, and it has brown colour. In the 
vessel called Vajrika is the form called Pradyumna, and it has yellow 
colour. In the vessel called Ida is the form called Aniruddha and it has 
blue colour. 

In the Sun also are these five forms of the Lord. The sun is called 
"Sditya and the Lord in the sun is also called so, because He is the Adi 
or beginning, and because He pervades (tata) with His rays the whole 
Solar Orb. Thus all the solar rays are pervaded by the Divine Ray& 
In the Lord dwelling in the heart, in His five forms, in the various 
vessels of the heart, are Solar Rays also. These Solar Rays are inter- 
woven with the rays of the NSdis. The Jiva is in the midst of these 
rays and within the Jiva is the Lord Visnu, regulating the Jiva through 
all these rays. When the Jiva is overpowered by the vibrations of the 
light rays (Tejas) proceeding form Visnu He is said to be in deep sleep. 

V4yu is the vehicle of Om, therefore He is called Omvfit (Om-vAh) 

or the carrier of Om. Through this Om V&t or Vayu, the Jiva obtains 

release, and proceeds upwards by the pleasant path called VAma. The 

word VAma means the condition of the Divine consciousness (Diyyu 
Chidrflpa BhAva), when VAyu desiring to raise up the souls of the pioue, 

dirows away the Manas (separates the soul from Manas); then the JiVa 

goes to Yifi^u called Aditya, through this method of meditation. Tlius 

it is in the Paryafika UpAsanA. 

Note --At the time of death, the person who has been medithting on the lAid Wftiih 
the heart,'in the method described above, quits the body through the help of VAyti the 



gSCk cmhAndogya-Vpanisad. 


Great Meditator, the Saviour. This Vdyu takes the soul up, and makes him attain the 
condition of Vama or Divine consciousness. The souls of the wise only attain this 
consciousness, when they throw off their mental body. In other cases, the throwing off 
of the mental body is a prelude to unconsciousness. The majority of souls, who do not 
know the mystery of Vdyu, remain in this state of unconsciousness, when their Manas or 
mental vehicle drops down. The state of V&matva is only for those who know the secret 
of Om and of Vayu, the vehicle of Om. A man must become the worshipper of V^yu in 
order to get the grace of the Lord, whose beloved son is Vdyu, the meditator. 


Seventh Khanda. 

Mantra i. 

^ ElEfSilB- 

as*!: ♦Wl-' 

f II \ II 

4; Ya^J, who. Atma, the Lord called Atman, the Self. 

Apahatap^pmS, free from sin. Vijara^i, free from decay, Vimrityu|i, 

free from death. Vi^okah, free from grief. Vijighatasati, fre^ 

from hunger, Apipasa^i, free from thirst. Satyakamab, he 

whose desires are true. Satyasahkalpati, he whose will is true. 

9: Sa^, he. Anvestavyafi, ought to be searched, wi Sa^i, he. 

Vijijnasitavyah, ought to be known. 4:83^1, he. Sarvan, alt. 

W Cha, and. Lokan, worlds, vtullfd Apnoti, attains. 4414^ Sarvan, all. 

W Cha, and, 4 ir«ini. Kaman, desires. 4: Yah, who. tR Tam, him. wrH 144 
Atmanam, the Self, Anuvidya, knowing, having known through scrip- 
tures &c., indirectly. Vijanati, understands by direct vision. Iti, 

thus. 4 Ha, verily. srWR^'. Prajapatih, Prajapatih, the four-faced Brahma. 
44^4 Uvacha, said. 

1. Prajapati proclaimed : — “ the Atman, who is free 
from sins, free from old age, free from death, free from 
grief, free from hunger, free from thirst. He whose desires 
are true, whose will is true, He ought to be searched out, 
He ought to he understood. He, who has known that Atman 
indirecty and has also realised Him, attains all worlds and ' 
all desires ’’-—556. 
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Mantra 2. 

^KHTWf^ - 

^iTjjcd^ 1^ ^^RTRftrsRfRT ^=^TSiTnirf ^ 

Tad, that ; with anu, it becomes tadanu — after that,” after hearing 
that.” f Ha, veril3^ Ubhaye, both. Devasurah, the Devas and 

Asuras, ? 5 P 3 [^ Anu, afterwards, should be joined with the word tad. radanu= 
then. Bubudhire, (knew, heard), attempted to understand. % Te, they. 

A 

^ Jda, verily, Uchuh, said to Indra and Virocliana respectively. ^ Hanta, 
well. 51^ 'I'am, him. Atmanam, the Atman. Anvisnamah, 

we shall search, we shall realise, Yam, whom. Atmanam, the 

Self. Anvisya, having searched, Sarvan, all. *qr Cha, and 

Lokan, worlds. ISfmfn Apnoti, one obtains, accoiding to his merit. 
Sarvan, all. % Cha, and. Kaman, desires, Itt, thus. Indrab, 

the Lord Indra. ^ Ha, veiily. Eva, % Vai, verily, Dev^nam, among 

the Devas, for the sake of teaching the Devas. Abhipravavraja, 

went out in order to acquire this wisdom. Virochanah the Asura called 

Virochana. Asuranam, among the Asuras, for the sake of teaching 

the Asuras. ^ Tau, these two. ? Ha, veiily, Asamvidanau, with- 

out communicating with each other, without being on friendly terms, Eva, 
alone. Samitani, with sacred fuel in their bands. 

Praj^patisak^sam, to the vicinity of Piajapati. Ajagmatuh, they two 

came*. 

2 . Tiien both the Devas and the Asuras attempted 

to understaiid this and said (to indra and Virochana respect- 
ively) “ well we, wish to know the Atman, by knowing 
whom one obtains all worlds and all desires.” Indra went 
out to get this knowledge, in order to teach the Devas, and 
Virochana in order to teach the Asuras. These two, with- 
out communicating with each other, approached Prajapati, 
with fuel in their hands. — 557. 

Mantra 3. 

WTf «i f rtdmfd ’Sf Wiwh 


11 
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#s^r^: ^ n 5B^St^ 

wk^ ^swk; f^^iHiilfe 

f# nw wm {{ \ II 

^ Tau, those, two, ^ Ha, verily. ftf^ntTW? Dvatriih^^tam, ihirly-twp. 

Varsani, years, Brahmacbaryam, observing the vow of celibacy. 

Usatuh, dwelt. ^ Tau, to those two. f Ha, veril}^ inrrq^* Praj^patib, 
PrajiipatL Uvacha, said, Kim, what. Ichchhantau, desiring, 

qiqr^qiv Av^stam, You two have dwelt here, hi, thus. ^ Tau, those two. 
^ Ha, then. Uchatub, said, q: Yah, who. Atma, the Self. 

ini^^infFTr Apahatapapma, free from sin. Vijarali, free from old age, free 

from decay. fqq?g: Vimriiyuh, free from death, Vi^okah, free from 

grief. Avijighatsah, free from hunger, Apip^sabr free’ 

from ihrist. Satyakamah, He whose desires are true. 

Salyasankalpab, He whose will is true. 0; Sab, lie. Anvestavyab, 

ought to be searched. Sab, he. Vijijhasitavyab, ought to be 

known.^ gs Sab, he. Sarvan, all. ^ Cha, and. Lokan worlds, 

qfliltfd Apnoti, attains. ^y?rf?r Sarvan, all. *qr Cha, and. qnf’TT^ Kaman, desires. 
H: Yab, who. Tam, Him. Atnianam, Fhe Self; Anuvidya, 

knowing, having known through scripiares &c., indirectly. Rs TRl f q Vij4- 
nati, understands. ^ Iti, thus, Bhagavatali, Of the Lord, q-q: Vachab 

speech, Vedayante, (The Devas and the Asuras) desire to know, ?rq 

Tam, that Atman, the Lord, Ichchhatau, we two desiring (to teach 

them by learning from thee). Avastam, we two have dwelt here, riic 

proper grammatical form is avatsva. The use of the third person, instead of 
the first person shows the respectful fear of the Guru. ff¥f hi, thus. 

3 . The two dwelt there for thirty-two years, observing 
the vow of celibacy. Then Prajapati asked them — “ for 
what purpose have you both dwelt here.” They replied 
“ the Devas and the Asuras desire to know that Self about 
whom you have said ‘ the Self who is free from sin, free 
from old age, free from death, free from grief, free from 
hunger, free from thirst, whose desires are true, and whose 
will is true, that Atman we must search, that Atman We 
must understand. He obtains all worlds, he obtains all 
desires^ who having intellectually conceived this Atih^'h 
realises him directly.’ Now we both have dwelt here be- 
cause we wish to know that Sell”---558. ' 
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Mantra 4. 

# f STSIlmdi^ IE q ^ 

MRi^rqr! it^r^ 11 ^ u 

fftr mni ^r*Wi « « « 

^ Tau, to those two. f Ha, verily, then, ir^tni^: Prajapatib, Prajapati. 

Uv^cha, said (in a parable, to test the intuition of the two aspirants). 

Yah, who. qrqf: Esah, this (Lord who creates the waking condition). 

Antar, within. frf^nSV Aksini, In the eye. 5;^; Purusah, the Purusa, pos- 
sessing the six Divine qualities, and called Vi 4 va. Drigyate, is seen 

*tl;iroUgli Divine vision, qq*; Esah, this, Atma, the Self. Iti, thus, 

5 Ha, verily, Uvacha, said. Etat, this, Amritam, the im- 
mortal, the ever free. Abhayam, the fearless, Etat, this, sgi 

Brahma, Bi-ahnian the full. Iti, thus. This, ^ Atha, then (Virochana 
again asks). Yah, who. Ayani, this, ^irq: Bhagavali, Sir. Apsu, 
in ihe waters. Parikhayate, is seen, Yah, what, •q* Cha, and. 

qfqq. Ayam, this, Adarge, in the mirror. Katamah, who. qq; Esah, 

this, Iti, thus, qq; Esah, this, gr U, indeed, qq Eva, even, qf Esu, in 
these, Sarvesu, in all. q%5 Etesu, within. qfttsqPW Parikhyayate is 

seen. Iti, Thus. ^ Ha, verily, Uvacha, said, 

4. Prajapati said to them. — ‘ The person that is seen 
in the eye, that is the Self. This is what I have said. This 
is the immortal, the fearless, this is Brahman.” Virochana 
said. — ‘ Sir, he who is seen in the water, he who is seen in 
a mirror, who is He ? ’ He replied. — ‘ He Himself indeed 
is seen in all these.’ — 559. 

No Prajapati meant by the words “ that person who is seen in the eye/’ the Lord 
as the Maker of the condition of waking. This aspect of the Lord is called Visva. It ia 
in this condition that He gives the power of vision to all JIvas, to see external objects. 
Virochana, however, takes it to mean the reflection seen in the pupil of the eye. He, ttfere- 
for^ asks ‘ is the reflection seen in the water and in the mirror also Brahman ?’ Indra 
gives assents to the same question but in the sense, “ is the Lord seen in the water and 
in the mirror by a sage, whose interior vision is open the Lord Brahman ?” To this Prajfl- 
pati replies, “ the Lord is everywhere and is seen in all these.** This reply is perfectly 
true when taken in its highest sense ; but it is misleading, if taken to mean, thidi the 
xelLeotien seen in the water or in the mirror is the Lord Vi§nu. 

/ MADHYA’S COMMENTARY. 

In the previeus chapter it was taught that Brahmacharya— the Divine Wisdom is the hieaiis 
of attaining release. The next question is ; Does it give release to all who aspire tq t^s 
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knowledge and try to practise it, or only to some of them who are the elect ( from 
eternity ). The 8ruti answers this by the parable of Indra and Virochana, showing that 
the eligible, the elect, only gets mnkti, the preordained damned soul can never understand 
Brahma-Vidya, even if he hears it. Therefore the Commentator says : — 

Inilra and Virochana were both taught by Brahma ; but Indra got 
the perfect knowledge of Vi>nu, whose form is all-bliss and who is the 
person in tlie eye ; while Virochana understood it in a contrary way. 

The words, “whose form is all-bliss” are an explanation of the word atman, which 
literally means adeyam raati. 

But if Indra, on hearing of the person in the eye, understood it to refer to Visnu, why 
did he ask, who is he who is seen in the water and in the mirror ? For he at least knew 
that the Supreme Self was not the reflection. To this the Commentator answers : — 

Tndra, though he uiulerstood rightly, spoke as Virochana spoke, iti 
order to delude him. 

Admitted that Indra asked him the question, along with Virochana merely to keep up 
appearances with the latter, why did Prajapati give the elusive reply : “ He, Brahman is 
seen in all these.” He at least ought to have spoken the truth. To this the Commentator 
replies ^ 

Prajapati Bi-alima spoke in the ( ambiguous ) words as he did, in 
order that Virochana should never come to know easily ViNini ; and his 
( Brahma’s ) words should also be not untrue. 

But where was the harm if Virochana came to know Visnu ? or if tho words of Brahma 
were not true ? To tliis the Commentator says 

Because the Asuras are iion-e!igible to receive wisdom ; and false- 
hood also should never be uttered, (therefore Prajapati spoke words 
which were true, but not plain). 

But if all Asuras are non-eligiblc, how is it that Prahldda gob the wisdom ? To this 
the Commentator replies : — 

Praldada and others temporarily got Asuric conditions, through 
the curse pronounced by me (Brahm4) — their soul was not innately 
Asuric. But this Virochana is verily a true Asura, so T shall give the 
teaching in such words that Virochana might not be enlightened and my 
words should not also be untiire. While Indra owing to the purity of 
his mind (Bhava) will certainly come back again to me for farther 
knowledge. Thus intending, Brahma taught tliat Hari was in the eye. 
Virochana, on account of his non-eligibility understood the doctrine to 
mean that the picture in the eye was Brahman, and thus wrongly under- 
standing, he asked “is the reflection seen in the water and in tlie mirror 
also the Atman ?“ To tliat question, the Four-faced, replied “yes, that 
which is seen there, is verily Brahman, in the sight of the True-knower” 
this he said, referring to Vi.^nu ; for Brahma thouglit of Visnu when lie 
said so : for the wise see Him everywhere. 
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Eighth Khanda. 

Mantra i. 

aaaRi^ ^ ^ ? s i ^ihI^^vci i ti 

f% q??r!r ff^-. wra ai«^M 

<Rlim fTR ^ TTR ?rPt#«T: II \ II 

anpTO% Udasarave, in a vessel full of water. Atmanani, the 

Self. The body. Aveksya, having looked at. *5^ Yat, what, limbs, &c. 

Sin»ni: Atmanah, of the Self, <jf the body and its various limbs, sf Na, not. 
RalTsfttJ’: Vijanithah, you two understand. ?rg, Tat, that, the unknown limb, &c. 
%Me, to me. jT^^Prabratam, you two say. 51% Iti, thus. ^ Tau, those 
two. j Ha, then. Udasai ave, in the pan of water. 4)^Tji-M | tt»H Avek- 

sanichakrate, looked into. ^ Tau, they two, to them two. 5 Ha, then, sr^rrf^: 
Prajapatih, Prajapati. Uvacha, said, Kim, what. Pasyathali, 

you two see. fft Iti, thus. ^ Tau, they two. f Ha, then. 3 r®r 5 : Uchatub, 
said, Sarvam, all. ^ Eva, just, Idam, this. fiT^ Avam, of us 

two. Bhagavah, Sir. Atmanam, the body, the Self, Pai^- 

yavah, we two see. Alomabhyah, up to the hairs. ^Rj^*zr: Anakhebh- 

yah, up to the nails. PratirOpam, picture. fR Iti, thus. 

1, ‘ Having looked at your body in a vessel of water, 

tell me what you do not understand of this Self.’ They 
looked into the pan of water. Then Prajapati said to them 
‘what do you see?’ They said ‘Sir we both see our full 
body in it up to the hairs and nails, a complete picture.’ 
—560. 

JVote.—Prajfipati now wants to teach them that the visible reflection of the body is not 
Brahman ; for it changes according to the change of the body. If the body is well-dressed 
and smart it looks well-dressed and smart. Prajapati wanted them to draw the opposite 
conclusion also, that if the body is badly dressed, and is sloven and sluggish, the reflection 
would appear badly dressed, sloven and sluggish. Prajapati in fact wanted them to learn 
the mistake of the reflection theory of Vedanta. The Pratibimba-vada says that soul 
(Jiva) is a reflection of Brahman, meaning thereby that it is really Brahman though ap- 
pearing separate. The separation is a mere illusion or raaya. This maya or pratimba- 
v4da is the doctrine which finds favour with dsuric natures like that of Virochana* They 
are not materialists, for Virochana was not a materialist but believed in an after life 
and taught it to the asuras. But he did not believe in a deity separate from his self or 
iira. 
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Mantra 2. 

f nwv^m^ Ri 

5% tt *{ II 

Tau, to those two. f Ha, verily. snimW: Pi ajapati^, Prajapati, 
Uvacha, said, Sadhualaukritau, well-adorned. Suvasanau, 

well-dressed, Pariskritau, well-cleansed, well-shaved, without hairs 

and nails, lihotva, being. Udasarave, in the pah of water. 

Avek^tham, you two look. Aveksanchakrate, they 

looked, is^ I’au, to them two. f Ha, then. JT^nf%: Prajapaiih, Prajapati. 
»^PT Uvacha, said. ^pf( Kim, what, Paiyathah, you two see. Iti, 

thus. 

2. Prajapati said to them ‘adorn yourself well, dress 
yourself well and being well-shaved look into the pan of 
water.’ They adorned themselves well, dressed themselves 
well and becoming neat and clean, looked into the pan of 
water. Prajapati then asked them ‘ w'hat do you see T 
—561. 

Note.— This also shows that the reflection depends upon its creator the original : 
and is not the original. The Lord Hari creates the reflection, the Jivas. But the Jivas 
life not the Lord, but His creatures, His shadows. Those who take the reflection for 
the Lord and deny a separate Lord, are like Virochana who hold that the worshipping 
the Jlvitman is the highest end. Such persons always speak of humanity and never 
irf divinity. 

Mantra 3. 

i II ^ II 

H i'au, those two. f Ha, then, 133 : Uchatul;i, said, qqf Yathd, this. 
As. ^ Eva, alone. |qif[ idam, this, vnif Av^m, of us two. im; fihagava^, 
Sir. S^diivalaAkritau, well-adorned. ^^41 Suvasanau, well-dressed. 

1^9^^ Pariskfitau, well-shaved. f«r: Sva|j, same. Self, Evatn, thus, 
£va,eveo. juiau, these two. f<i|lti, thus, tpq: E^aii, this, qrmr Atma, 

tlw Self. Iti, thus. ( Ha, then, sqiw Uvftcba, said. Etat, this. 
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Aniritam, Immortal, Abhayam, fearless. ijiRt Etat^ this, gqp 

Brahm.a, Brahtnan. fi% Iti, tiius. ^ Tau, those two. ^ Ha, then. 
l^antahfidayau, with heart at peace. Pravavrajatub, went away. 

3. They then said ‘ as the bodies of onrs, 0 Sir, are 
well-adorned, well-dressed and well-cleansed, that verily 
Sir, we find here also well-adorned, well-dressed and well- 
cleansed.’ Prajapati said ‘ this is the Atman, this is the 
Itnmortal, the Fearless, this is Brahman.’ Then they both 
went away, well-satisfied in their hearts. — 562. 

Note.-- Prajapati, of course, meant that the Lord is the Creator of this universe, as 
tlic body creates its reflection in the water. As the reflection in the water is not the 
body, but a faint simulacra of it, similarly this universe is not the Lord, but separate from 
Him, But Virochana, being not advancetl enough to understand the enigmatical sense 
of Prajapati, understood the reflection to be the Brahman, and thought that in worship- 
ping one’s own body, one would worship Brahman. Had he reflected a little, he would 
have found that the reflection in the water was not self-dependent, but changed with 
the change of the original : and so could not be Brahman free from death and decay and 
sorrow. 

Mantra 4. 

n a u 

^ Tau, to them two, at them two (going away under the impression that 
they have been fully taught). ? Ha, then, Anvlksya, having looked. 

Prajapaiib, Prajapati. ?pjr«r Uvacha, said (in order to show his im- 
partiality). Anupalabhya, not perceiving. Atmanam, the 

Self. Ananuvidya, without knowing. shRT: Vrajatab, they both are 

going away. ^ Yatare, of these two. Whoseover of tliese two classes. 

Etat, this. Upanisadah, follower of the Upani.sad. Bhavi^ 

yanti, will be. Devab, Devas. Va, or. Asurab, the Asuras. ^ 

Va, or. % Te, they, Parabhavisyanti, will perish. Iti, thus. 

W; Sab, he- ? Ha, then. : ^ntahndayab, satisfied in his heart, qt 

Eva, evbn. Virochanab, Virochana. Asuran, to the Asuras. 

impT Jagama, went. Tebhyab, to them. 5 Ha, then. Etam tliKSi 
^IPlVW^ epanisadam, teaching, doctrine, Provadva, said, taught. tfifaHi 

Atn«, the Self, the Jiva. ije Eva, even, fs iha, in this world. lEi^f 
Mahayyalti worthy of worship. Pariebarya^ worthy of being servei^ 
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Atmanam, the Jiva. Eva, alone. R Iha, in this world. HUtif 

Mahayan, worshipping. Atmanam, the. Jiva, qR'TOt Paricharan 

serving. Uhliau, both.- Lokau, world, Apnoti, one attains. 

Imam, this. Cha, and. Anium, that. Cha, and. 

4. Prajapati looking after them said (within their 
hearing) ‘ without understanding the Atman and without 
preceiving it, they are going away. Any one of these two, 
whether Devas or Asuras, who would follow this doctrine 
would become destroyed.’ Now Virochana (not hearing 
this warning, but) well-satisfied in his heart, went to the 
Asuras ; and taught them this doctrine, namely that the Jiva 
is to be worshipped, that the Jiva alone is to be served, and' 
he who worships the Jiva alone and serves the Jiva alone,’ 
attains both the worlds, this and the next. — 5/)3. 

Note . — Thus Virochana taught the false doctrine that the Jiva was flrahman and 
there was no other Brahman than the Jiva. That Virochana was not a Lokayata or 
materialist appears frotn#he fact that he believes in the next ivorld \ and teaches the 
Asuras how to get it. He believes in “ both worlds”— ubhau lokau-biit does not Iwjlieve 
in any God other than his own Self. Even while he was going, Prajapati cried out 
“ without understanding the Atman they arc going away.” Virochana, did not pay heed 
to his warning. Indra, however, on hearing it, stopped and began to think out what it 
meant. 


Mantra 5. 



^ iifrT 

Uf ^ II K II 

II ^ II 

Tasniat, therefore, because tlie Asuras worshipped the Jiva as 
Brahman. Api, even, also. ?sra Adya, now, to-day. fg lha, here. 
Adadanam. one who does not gyve alm.s, one who does not give charity in 
the name of the Lord, but only for the sake of the Jiva. Aerad- 

dadhanam, who has no faith in the existence of the Lord, and who believes 
that the Jiva is the Lord. Ayajamauam, who does not sacrifice 

to the Lord, but sacrifices to please the Jiva alone, irij: AhuJ, they say. 
Utifl! Asurat, demoniac, lyr Bata, alas, hi, thus. Asurapam, 

of the Asuras. ^ Hi, because, ty^ Esa, this, such. Upanisat, 

doctrine. Pteiasya, of the dead, of the Jiva who has left the body, 

fl^j.^riram, body. fSuwr Bhiksaya, by begging. Vasancua, with 
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dress, Alaftkaieni, wi:h onnmeat. 5^% Iii, thus. They adorn 

the body thinking that thereby the Jiva would be satisfied. Sams* 

kurvatlti,' adorn, worship q%sf Etcna, witli this, by worsiiipping the living 
body of the Jiva, as it is tlie reflection of the Jiva. ^ Hi, verily. 
Ainum, that. Lokaiii, world, as well as this world, Jesyantah, 

will conquer. Manyate, think 

5. Therefore, even now, here a man who does not 
give alms or who has no faith or who does not sacrifice is 
called an Asura, for this is the doctrine of the Asuras. They 
adorn the body of the dead with dresses and ornaments, 
obtained' by begging, thinking that by thus (worshipping 
the J iva and its casket the body) they will conquer the next 
.world (as well as this). — 564. 

Note : - Since the Jiva is the God of the Asuras they preserve this body, even when 
the Jiva has left it, because it had come in contact with God, and therefore they carefully 
guard it. 


MADHYA’S COMMENTARY. 

Any person of small understanding would have found out that the reflection in the 
water could not bo the unchangeable Lord. For this reflection changed with the change 
of the body, if the body was Avcll-dressed, it appeared well-dressed, and so on. But 
Virochana could not understand this siini)le truth. This showed that ho was one of the 
eternally damned souls, one of the ineligibles. 

To demonstrate that eligibility is the stronger factor (in under- 
standing the Truth), and to show the faults of the picture-theoiy, 
PrajApati told them to look at their reflection in the water, after having 
adorned the body with ornaments, t^c. (He meant to teach that the re- 
flection was not Brahman) because as it gets all the good qualities of the 
body, wbeii the body is well-adorned, &c., similarly it gets all its bad 
qualities, when the hotly is bad. But Virochana, owing to the impurity 
of his heart, misunderstood the drift of Brahma’s teaching, and went 
away well-satisfied in his heart, thinking lliat tlie reflection had all the 
attributes of the Supreme Brahman {i.e., that the Jiva was Brahman) : 
not realising that the reflection (Jiva) had no qualities of its own but 
what was given to it by the Supreme Lord. 

Prajapati the Grand-father of mankind, in order to remove the 
doubts of the Asuras, and to show his impartiality told them also that 
this was tiot a true doctrine (as understood by Virochana), for it would 
lead the ignorant to destruction. Brahma said this, again and again, in a 
loud voice, to warn the Asuras; but he knew that the minds constituted 
like that of Virochana would not understand the true doctrine, and Ml 
■ J2 ' ' ' ‘ ■: 
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into the error into which he had fallen. Still owing to the impurity of 
kis heart, Virochana went away without knowing the truth, and having 
gone to li is Asuras, taught them that the Supreme Brahman is nothing 
but the reflection, namely that the Jiva was Bniliman. He taught them, 
that by adorning the body, Brahman is adorned ; as one can easily see. 
Therefore, the Asuras do not give alms, nor do they worship any one 
else than their own self. They all also hold the doctrine that in indul- 
gence alone there is Supreme satisfaction. Owing to this Self-belief they 
hold the doctrine that they themselves are Bialiman, and say “ we are 
Brahman.” Being destroyed, they fall into blinding darkness, where 
they suffer continually. 


Ninth Khanda. 

Mantra i. 

lit 

MiF w \ II 

Atha, then, wiien Virochana had gone. % Ha, now. fry: IndraJi 

Indra. Aprapya, without returning to, without reaching, fjy E va, 

even. Devan, the devas. ipTr[ Elat, this. Iflniyam, fear, difficulty, 

the logical analogy which led to conclusions which were simply frightening. 

Dadarsa, saw (tite mistake ol Virochana's idea of truth), jpft Yatha, this ; 
as. Eva, alone. Khalu, verily. ^^^ii^Ayam, this (body of reflection., 
this) reflection. gyRipi, Asmin, when this (when this original namely the 
body), l^arire, when the body, in the body. '^^dbvalafik 

in being well-adorned. Sadlivalaftkritah, well-adorned. Bhavati, 

becomes. Suvasane, in being well-dressed, Suvasanah. well- 

dressed* Pariskrite, in being well cleansed, shaved, &c. Paris- 

kritahf well-cleansed lyyii Evam, thu.-. tjy Eva, al uiie. «r«ni Ayam this. 

f|Rifq(Asnlin, in tljis. f|r% Andhe, beiivg blind, .Andltah, blind* 

Bhavati, becomes. l^rame, in becoiuing lame. One who has flowiug 
discharges from his eyes and nose, cataub. *aT»i: Bramah, lame. He whose, 
eyes and ears are weak {Srama=flowing). Parivrikne, crippled, whose 

Uipida or legs are mutilated. <y fi f w r: Parivriki?ah, in being crippled* iff*l Asya, 
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of this. ^ Eva, even, ^arirasya, of the body. NasSin, des- 

tructfon. Anu, after tj^: Esah, this. Nagyati, is destroyed, sf Na, 

not. Aham, I. Atra, in this knowledge. Bhogyam, desirable, 

the release. Pa^yanii, I see. Iti, thus, 

1. But Indra, before he had reached the Devas, saw 
this terrible analogy. As this shadow becomes well-ador- 
ned when the body is well-adorned, well-dressed; when the 
body is well-dressed, well-cleansed, when the body is well- 
cleansed, that self will also be blind, if the body is blind, 
lame, if • the body is lame, crippled, if the body is crippled 
and Avill perish when the body perishes. Therefore I do 
not see the final good in this doctrine. — 565. 

Mantra 2. 

?trl fqRt^ grtTHW 

nttnp^H ii r ii 

w* Sail, he. Snmitpanih, with sacred fuel in his hand. 3^: 

Punah, again, ijaini Ey^ya, came back (in order lo verify from Bralihia’s own 
words that Jiva was not Brahman and lo further learn that the Lord was the 
maker of the Dreani-staie and master of the Muktas even.) tR Tam, to him. 
^ Ha, then. smrqRr: EVajapatUi, Prajapati. Uvacha, said, Magha- 

van, Maghavat, O Indra. Yat, that, ^antahridayah, satisfied in 

heart, srnsit^* Pr^vrajili, thou didst go away. Sardham, along with. 

VIroclianena, Virochana. Kim, what. Ichchhan, desiring. 

Punah, again. Agamah, thou hast come. iti, thus, Sah, he, 

5 Ha, then. Uvacha, said, Yat ha, as, Eva, even, Khalu, 

verily, Ayam, this sliadovv. Bhagavah sir. Asmin, when 

this. ^arire, when the body. ^adhvalahkrite, in being well- 

adorned, S^dhvalankrita^, well -adorned. Bhavati, becomes. 

Suvasane, in being well-dressed. Suvasanah, welLdressbd. 

Parlfkrite, in being well cleaned, shaved &c. Pariskritahj wdl 

cleaned, EvatUi thus, Eva, alone. Ayam, this, Asmin, 
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in this, Andhe, being blind, Andhah, Blind. Bliavati, becomes 

Sr^nie, in becoming lame. ^rpT: Sraniab, lame, he whose eye and ears are 
weak (sr^ma-flovving), Paiivrikne, crippled, Parivriknab, 

in being crippled, Asy«n, of this. Eva, even. ^arirasya, of the 

body. Nasam, destruction, Anu, after, Esah, this. 

Nasyati, is destroyed. H Na, not. Aham, I. ^sm Atra, in this knowledge. 

Bhogyam, desirable, the release. Prasy^mi, I see. Iti, thus. 

Taking fuel in his hand he came hack again. Praja- 
pati said to him ‘0 glorious one, as you went away along 
with Virochana, well-satisfied in your heart, why have you 
come back, desiring what object? ’ He said ‘ as this shadow 
becomes well-adorned when the body is well-adorned, well- 
dressed, well-cleansed when the body is well-cleansed, that 
self will also be blind, if the body is blind, lame if the body 
is lame, crippled, if the body is crippled and will perish 
when the body perishes ; therefore, I do not see the final 
good in this doctrine. — 566. 

Mantra 3. 

^ irroftr 

^ ftqrq w \ n 

wre: II ^ II 

qqq Evam, tlius. qq Eva, alone, qq: Esah, this, qqqq Maghavan, O 
glorious one. Iti, thus. 5 Ha, verily, then, ^qfqf Uvacha, said, qqq 

Etam, this. 5 Tu, but. qq Eva, even, indeed % Te, to thee, ijq: BhOya^i, 
again. Anuvyakhyasyami, Ji sliall explain, according to thy 

capacity, qpq Vasa, dwell, qrpftr Aparani, anotlicr. Dv^trinijJatam, 

thirty-two. qqfffir Varsan'*, years, fj^ Iti, thus. Sa^i, he. 5 Ha, then. 

Apara^i, another. Dvairiilu^atam, thirty-twr. qqfftr Vars^ni, 

years. Uvasa, dwelt. lasmai, to him. q Ha, then, Uvacha, 

said. 

3 . ‘ 0 glorious one, this shadow is even indeed thus 

as thou sayest ; but I shall explain it to thee more fully, 
according to thy capacity. But dwell thou here for another 
thirty-two years.’ He lived there for another thirty-two 
years, and then Prajfipati said. — 567. 
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MADHYA’S COMMENTARY, 

’• Indra knovv.iig tlie true doctrine, acted as if he had understood 
the teacliing of Brahma in the same light as Virochana. This he did 
in order to delude the Asuras. He went away, like Virochana, but he 
came back again ; as if, he had found out the defect in the teaching. 
Again and again, ho came l)ack, in order to delude the Asuras and the 
ignorant, so that they may think that Indra had not underst(K)d fully. 


Tenth Khanda. 

Manrta I. 

tnn} H ?jfir 

ii t ii 

Yah, who. Esah, he, dwelling in the throat. Svapne, in the 
dream-state of the Jiva. Mahiyamanah, being glorified by the Devas 

of the senses, such as Prana &c, Charati, causes to move ; makes one 

perceive, the objects created by him in dream such as horses &c. qq: Esah, 
he, iTRqt Atma, is the Atman. Iti, thus. ^ Ha, then. Uvacha, said, 
qrffl Etat, this, Amritam, laim)rtal. Abhayam, fearless, qqfj 

Etat, this. 8151 Brahma, Brahman, ffq Iti, thus. Sah, he, Indra. f Ha, 
then. ^antahridayah, satisfied in heart, Pravavraja, went 

away. Sah, he. ^ Ha, but. Aprapya, without reaching. Eva, 

even. DevAn, to the Devas. Etat, this, qqq Bhayam, fear, difficulty, 

fearful logical analogy, Dadar^a, saw. qq I'at, that, Yadi, if. 

Api, though, fqq Idam, this, strckw ^ariram, body, Andham, blind, 

qqfq Bhavati, becomes. Anandhah, not blind. Sah, that. 

Bhavati, becomes, Yadi, if, Sramam, lame, • Asr^mah, not lame, 
qNa, not. qq Eva, alone, even, qq: Esah, this. Asya, his. Do- 

seria, with the fault. 55^1% Dusyati, becomes faulty. 

1. Then Prajapati said, “ He who is glorified (by the 
Devas of the Senses) in dream ; causes (the Jiva to perceive) 
all dream objects, (He, the Lord of dream) is the Atman, 
He is Immortal, the Fearless, the Brahman. Then 

Indra went away, satisfied in his heart. But before he had 
returned to the Devas, he saw this difficulty. Although it is 
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trae, that that self does not become blind, when the body 
becomes blind, that dream body does not become lame when 
this physical body becomes lame, and that this dream body 
does not become tainted with faults of the physical body. 
—568. 

Mantra 2. 


5T 

^ 


H (I ^ {{ 


qr Na, not. Vadhena, by being slain* Asya, of this physical 

body* Hanyate, is slain* ^ Na, not, Asya, of the physical body* 

Sr^inyena, by the becoming lame, ^r: Sramah, lame* Ghnanti, 

they kill. 5 I'u, but* ij?r Eva, even, as if, like* Evam, this. 

Vichchh^dayanti, (as if) they cut into pieces, they ihi ow him into a pit. An- 
other reading is Vichciih^yayanti ** make shadovv-Iess,*’ /, e, kill, Iva, as if* 
Apriyavetta, conscious of non-picasant things. ^ Iva, like, as if* 
Bhavati, becomes* ^ Api, m >i cover, further* Roditi, weeps. 

Iva, like, as if. sT Na, not. =?R^Aham, 1. ^ Atra, in this* B hog- 

yam, good, qjRTft Pasyami, 1 see. In, thus. 

2 . Nor is the dream body struck when the physical 
body is struck ; nor does it become lame, when the physical 
body is lame ; but it appears to be struck (like the physical 
body), it appears to be multilated (like the dense body), it is 
conscious of unpleasant feeling, it appears to shod tears, 
therefore 1 see no good in this. — 569. 

Mantra 3. 

:■ im^s firara ?Rra- 

II ^ II 

wRifmffil- Samitpanih, with fuel in his hand, jir Punab, again. 
%aya, he came back. Tam, to him. f Ha, then* tnmiA : Prajapatih, 
‘ftajapati. Uvacha, said. Magliavan, Magliavat. O Indra, 
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Yat, that. : ^ 4 ntahridayah, satisfied in heart. snsinR': Piavrajib, 

■thou didst go away. Kim, what. Ichchlian, desiring, j;!: I’unah, 

again. 'idutt : Agamah, thou hast come. 51^ Iti, thus, h: Sah, he. g Ha, 
then. Uvacha, said. trjjTat, that. Yadi, if, ^jfq' Api, even, thougji. 

Idain, tliis. JUiTa’ ; Bliagavali, Sir. S[r^^ ^ai iram, body, Andham, 

blind. Bhavati, becomes. Anaiidlmt, not blind. ?r: Sah, that 

Bhavati, becomes. arf^Yadi, if. Sramam, lame, ; Asramah, 

not lame, Na, not. Eva, alone, even, Esah, this. Asya, his. 

Dose^n, with the fault, 55?# Dusyati, becomes faulty. 

3/ Taking fuel in his hands Indra went again to Pra- 
japati. Prajapati said to him “ Maghavat you went away 
satisfied in. heart, with what purpose have you come back 
again ?” He replied, “ though it is true, that that dream 
body does not become blind, when this body becomes blind ; 
that it does not Jaecoine lame, when this body becomes lame ; 
and that body does not become tainted with the faults of 
this body.'”— 570. 

MANrR.\ 4. 

^ 

W ftWT^ II ^ II 

11 I® II 

^ Na, not, Vadliena, by being struck, Asya, of tliis physical body. 

Hanyate, is struck, sf Na, not. Sramyena, by being lame. mH : 

Sramah, lame, Glinanli, they strike you, g Tu, but, Eva, as if. 
^ Enam, this body, Vichchhadayanti, they throw him into a pit. 

pr Iva, like, as if. Apriyaveit^, non pleasant perceiving, conscious of 

pain, qq Iva, like, as if, Bhavati, becomes, srfq Api, further also,, 

Roditi, weeps, Iva, like, as if. Na, not. Aham, I. ^ Altai 

in this, Bhogyam, good, Pa^y^mi, I see. hi, thus, qqq 

Evam, thus, qq Eva, alone, qq : E§ah, this. Maghavan, O glorious one., 

ffil ftl, thus, q Ha, verily then, Uv^cha, said, q^rq Etam, this, g Tu, 

but# qq Eva, even, indeed. % Te, to thee, gji : BbOyah, again. 
Ajuuvy 4 khy^sy 4 ihi, 1 shall explain according to thy capacity, to Vasa, dwell# 
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Aparani, another. Dvatrini^atam, ihii ty-two. Varsani, 

y^ars, hi, thus, h: Sa}j, he. 5 Ha, then. Aparani, another. ■ 

f t f fcq gw Dvairini^atam, thirty-two. Varsani, years, twre Uvasa, dwelt. 

Tasmai, to him. ? Ha, then, Uvacha, said. 

4. Nor is the dream body struck when the physical 
body is struck, nor does it become lame when the physical 
body is lame ; but it appears to be struck, it appears to be 
multilated, it is conscious of unpleasant feeling, it appears 
to shed tears. Therefore I see no good in this. 

Prajapati said. — “ 0 glorious one, this is even indeed 
thus as thou sayest ; but I shall explain it to thee more fully, 
according to thy capacity. But dwell thou here for another 
thirty-two years.” He lived there for another thirty-two* 
years. And then Prajapati said. — 571. 

MADHYA’S COMMENTARY. 

An objector says : “ the undeserving person Virochana had gone away, while the 
deserving Indra had come back for the true doctrine. But to Indra also Prajapati taught 
in parables, telling him that the Self seen in dream was Brahman. Why did he teach Indra 
in such ambiguous phrases ? Why did he not teach hint more explicitly, as tlicre was no 
danger of an Asura getting hold of the Doctrine.” To this objection the Oommciitator 
replies : - 

Brahma also spoke, again and again, words capable of producing 
delusion, in order to sliovv to all, tliat Indra was a fit person to be tauglit, 
because be always read the riddle of Bralima. Criio whole object of Brah- 
ma was to show that the liigbest quality in a disciple was fitness to under- 
stand obscure teachings, through tlio development of intuitive faculties). 
Brahma, the child of Atman, therefore, taught Indra, in ambiguous phmses ; 
in order to show that Indra was a fit person. lie told tfiat lie who shows the 
Jiva di*eam8, and is worshipped by all the Devas ; Ho is Vif^nu. This was 
the purport of Brahma's teaching. Butindra Purandara, acting as if he was 
possessed of Asuric brain, said “ the being seen in dream appear to he 
slain, appears to be injured, therefore, this Jiva seen in dream cannot 
he the Supreme Hari.” 

The masters of occultism always clothe their teachings in mystic phraseology, not 
that they love obscurantism, but because their object is to develope the intuition of their 
disciples. They do not aim at developing intellect, but they liave in View the evolution 
of that higher faculty called Buddhi or intuition. This can only be done by * dark savings/ 
capable of being interpretated in a two-fold sense, spiritual and material. If the person 
has got intuition, or, what Madhva calls, If he is a Yogya or elect, then he understands 
theau sayings in their true sense. If he is not, then he puts a material garb oh these teach- 
ipgii. Brahmi said “ the being glorified in dream is Brahman ; which may mean 
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the astral body of the Jiva, soon in dream is Brahman or the producer of dream-state is 
Brahipai)* Indra acts, a-s if he understood the teaching in the first sense. But his intui- 
tion soon. warns him and ho comes back to Prajiipati with his objections and diffloultibs. 
Whether it was a mere acting on the part of Indra, as Madhva holds it, or whether Indra 
really misunderstood Brahma’s teaching at first, and came back for further explanation, 
wo leave it to our readers to judge. 


Eleventh Kiianda, 

Mantra i. 

^ sjw- 

’^T5f H 

'd# 

Tad, that, 'spsf Yatra, in that state where ; in whom, la the Lord called 
Pr^jha. Etat, this, Jiva. Supta^i, being in dreamless sleep. 

Samastah, fully, reposing, all sense activity stopped, Samprasannah, 

at perfect rest, enjoying thehappiness of one’s own self, Svapnam, dream. 

^ Na, not. Vijanati, perceives, Esalj, this. Atma, the Atman, 

fit Iti, thus, f Ha, then. Uvacha, Prajapati said. Etat, this, 

Amritam, Immortal. Abhayam, fearless. Etat, this, aril Brahma, 

Brahman, Iti, thus. Sab, he. f Ha, then, ^antahridayab, 

satisfied in lieart. sr^jrr^ Piavavraja, went away. Sah, he, f Ha, then, 
Apr^pya, without reaching, Eva, even, alone. Devan, Devas. 

Etat, this, iflnqpf Bhayam, fear, difficulty. Dadar^a, saw. ^ Na, not. 

IRSr Aham, L igfi Khalu, verily. ^u^Ayam, this, Evam, thus, Sam- 

prati, in this state of dreamless sleep. Aimanam, the Supreme Self. 

J^n^ti, knows. Ayam, this supporter of the Jiva. nfq Aham, I. 

Asmi, am. Iti, thus, ^ No, not. Eva, alone. Imani, these. 

Bhatani, beings. Vinaiam, withoiu (vina) joy (sam) ; the state of 

joylessness, qq Eva, alone, Apitah, merged into. Bhavati, be- 
comes. qNa, not. Aham, 1. Atra, in this. Bhogyam, good. 

Pagy^mi^ 1 see. ffir Iti, thus. 

1 ‘When in deep sleep, in perfect rest, he sees no 
.dreams, this is the Self, this is the Immortal, the Fearless, 
this is Brahman’ thus said Prajapati. 

18 ' 
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Then Inclra went away satisfied in heart. But before 
he had reached the Devas, he saw this difficulty : — ‘ In ‘this 
dreamless state, I do not know the Self as my refuge,' nor 
does the Self reveal Himself to me as “ this am I,” nor do 
these creatures know the Self in dream state. If the Jiva 
has entered the Lord in this state, he has done so without 
the consciousness of joy. I do not see any good in this. 
—572. 

Mantra 2. 

vnra WRJTajH snsiKittjitosiiife 

H =? II 

Sah, he. Samitp^nih, with fuel in haiui. 5^1: Punah, again 

iprnr Ey^ya, came back, w? l am, to him ^ lla, then qu nfjf : PrajApatih, 
Praj^p’ati. Uvadia, said. Maghavan, O Indra. n?} Yat, what. 

l^antahridayah, satisfied in hcait. STT^rr^St: Pravrajih, thou didst go 
away, Kim, what, Ichchhan, desii ing. 5;^: Pnnah, again, 

Agamah, thou hast come back, iti, thus. ?!r: Sah, He. g Ha, then, 
Uv^cha, said, qr Na, not. Aham, I. 3 i?r^ Khalu, verily. Ayam, this, 

Bhagnvati, sir. Evam, thus, ^sff^ Sampi ati, in the state of dream- 
less sleep, ^ fgirr g f g Almanam, the Supi erne Self. Janati, he knows, 

Ayam, this, Alinm, i. Asm*, am. Iti, thu^. Natl, not iff 

Eva, alone, Imani, these ij?n^ BhOtani, heings. Vin<1sani, 

without joy {VinS = without, ^aiii=Joy or place), ^ Eva, alone, 

Apiiali, merged into, vfffw Bhavati, becomes. s{ Na, not. Aham, I. ar* 

Alia, in this, Bln gyam, good, Pasyami, I see. Iti, thus 

2. Taking fuel in his hand, he went again to Pra- 
japati. Prajapati said to him ‘ 0 Indra you went away satis- 
fied in your heart, for what purpose have you come back ?’ 
He said ‘ Sir I do not find, in this dreamless state, that Self, 
as my refuge, nor does the Self reveal Himself to me as', 
‘this am 1.’ Nor do these creatures know the Self, in that 
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state. If the J iva has entered the ^ord, in this state, he has 
done'. so without the consciousness of joy. I do not see any' 
good in this.” — 573. 

Mantra 3. 

^jrrfJr ^ifTroftr 

wqfftr TO^Tsssrsn^ ^ it^ n \ u 

ir»55 II u B 

• Evam, thus, Eva, alone, even. Esah, this, Maghavan, 

O Indra. Ui, thus. 5 Ha, verily, then, Uvacha, said, Etam, 

this. ^Tu, but. (fq Eva, even, indeed. % I'e, to thee. ij?i: BhQyah, again. 
^TSsqi^qrfqt^. Aiiuvyakhyasyami, I shall explain according to thy capacity. 
^ No, not. qq Eva, alone, even. Anya'ra, anything else, qq^q 

Etasmat, than this, to Vasa, dwell. ?P??rri!r Apaiani, another, Pancha, 
five, qqfftr Varsani, years, Sah, he. f Ha, then, ^rroffir AparSni, another. 

I’ancha, five, qqffe VaisSni, years, qrof UvAsa, dwelt, qri^ Tani, those. 
qjR^ i q q Ekasatam, one hundred and one. Sampeduh, became in all. 

qqii Etat, this, Pal, that, irt Yat, that. iTTf: Ahuh, they say. qqKRrq. 
Ekai^atam, one hundred and one. f Ha, verily, then. % Vai, verily, qqjfill 
VarsAni, years, qqqi? Maghavan, Indra. qatTT^ PrajApatau, with Praja- 
palL Brahniachnryani, the vow of studentship. qqTO UvAsa, dwelt. 

I'asmai, to him. 5 Ha, verily, Uvacha, said. 

3. “ So it is indeed 0 Indra,” replied .Prajapati; “ but 

I shall not explain this to you, unless you have passed some 
further period of Brahamcharya. Live here another five 
years.” He lived there for five years more, this made in 
all one hundred and one years, and therefore, it is said, that 
Indra Maghavan dwelt one hundred and one years, as 
Brahmachari with Prajapati. Then Prajapati said to him. 
—574. 

MADHYA’S COMMENTARY. 

• Being thus addressed bj Indra, Brahma told liiin of the Lord pre- 
siding over the state of deep sleep. When in the Lord, the Jiva enters 
in deep sleepy and does not know that he has so entered, that state was 
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described by Brahma. When BrahmA taught liim the Lord called 
Brajha, the maker of the state of deep sleep, Indi a said ; — “1 do not know 
myself in this condition of deep sleep any one separate from me ; I do 
not realize that I am supported by Him or any one is supported in me. 
Nor does the Supreme Lord show Himself to the Jiva and tell him, “ I am 
the Lord.” Nor do the creatures see any body in this condition. If in 
deep sleep tire Jiva entered into the Supreme Self or the Supreme Self 
entered into the Jiva, even then also the merging is without any pevr 
ception of happiness. 

Note : — When Prajapati taught Indra, that the Lord was the Maker of the condition 
of deep sleep also, Indra objects to it saying : “ in this condition one does not know eitiier 
one’s own self or the Supreme Self. Nor does the Lord show Himself to the Jiva in this 
condition : telling to the Jiva here I am.” If it be said, that there exists no Huprcmo 
Self, the support of the Jiva in the condition of docp sleep, because He is not perc<*ived, 
that is wrong. In the condition of deep sleep, the Jiva and the Supreme Self merge in ta 
each other, and that is the reason why one does not perceive the container and the con- 
tained, the supporter and the supported. This answer, however, is not right because, 
if that were the case, that the Jiva and the Lord, had merged into each other, then it 
ought to he a condition of Vindsam, i.c., joylessness ; (Vina ~ without, Sam == joy). If the 
Jiva had merged into the Supreme Self, tlien it would be .so merged without any per- 
ception of joy, just as people who go to another’s house, do not feel comfortable there, 
as much as they feel in their home. The Jiva, however, perceives joy in deep sleep, for 
on arising he remembers “ I slept very soundly and hai>pily.” This shows that there is a 
perception of joy in deep sleep ; consequently, it is not a condition of Jiva entering into 
Brahman, in the sense of being merged into it. If on the other hand the Supreme Self l)c 
merged in the Jiva, in the condition of deep sleep, then Ho also would become without 
joy ; for the same reason that going into another’s house is always a state of discomfort. 

Bnt this would contradict all scriptural texts, which say that the Lord is always 
full of joy and joy is His essential ikaturc. Therefore, it follows, that the deep sleep is, not 
a condition in which cither the Jiva merges fApita) into the Lord, or the Lord merges 
into the. Jiva. This also refutes the doctrine of the Advaitins who hold that in deep sleep, 
there is a dissolution of Ahshkara and all psychic activities ; and who hold that the word 
Vin&sa means annihilation, and that the deep sleep is an annihilation of personality. 

The whole thing depends upon getting a clear idea of merging. If a lower conscious- 
ness could ever merge into a higher, it could do so only on losing its separate consciousness. 
A lower consciousness can never merge into a higher and still retain its own conscious- 
ness. But the Jiva retains its consciousness in deep sleep, for he remembers on waking 
that he had slept well. Therefore in deep sleep the Jiva does not merge into the Lord. 
Nor does the Lord merge into the Jiva. For when a higher consciousness merges into a 
lower— if there could be such a thing— then it would lose its higher nature and become 
the lower. Thus the Lord would be no Lord but become a Jiva. 
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Twelfth Khanda. 


Man IRA 1 . 


1 ftqiftFTvqT ^ 1 m(t- 
mi \kM \ vi ft t ^ 


^imi H \ » 

Maghnvan, O Indra. Maityam, mortal, subject to death. % Vai, 

verily, idam, this. ^.ii irani, body of the Jiva. Atiam, held. 

Mrityuna, by death. ?rT I'ad, that, body in which the Jiva dwells. 

Asya, of this. Amritasya, of the Immortal .Asarira-sya, of the 

Uodyless. Atmanali, of the Self, ^f^gpr^ Adhisthanam, the abode. 

Attah, held. % Vai, verily, Sasarirah, the embodied, namely the 

Jiva. Priyftpriyabbyam, by pleasure and pain, sj Na, not. ^ Vai, 

verily, Sasaritasya, of the embodied, of the Jlvn. Satah, so long 

as they be. Priyapriyayob from pleasure and pain. Apa- 

hatih, release, fieedom. Asti, is. Asariram, to the non-embodied, 

to the Supreme Self. m Vavn, verily, Sanlam, being, sj Na, not. 

ftqrftq Priyapriye, pleasure and pain, (dependent upon another). t<jnrtr: Sprii^a- 
tab, touch. 

1. 0 Indra! this body of the Jiva is mortal and 

held by death. It is the abode of the Immortal, the bodyless 
Lord. The embodied Jiva is verily held by pleasure and 
pain. Nor is ever the embodied free from jdeasure and pain. 
The non-embodied is verily never touched by pleasure or 


pain. — 574. 


MaKTRA 2 . 


II "t II 

wrtk: Airlrah, witliou. body, not .tbsolutoly, but Co, npaie.l with their 
knowledge, m: Vjyuh, the Chief Vayu. kW Abhrant, Breh^beeaitse 

He is supported (Bln.) Ly the Lord Vis,,,. (Ap = a!l-pervading). R^Vrdym, 
Lightning, the wife of Vayu, because she is very (Vi) 

highly luminous. Stanayitnuh, .1 hundei, the wi e o i a lira, ecause 
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she has all sounds, Asarirani, without body, because they have 

superabundance of wisdom. Etani, these. Tad, that. Yaiha, 

as. Etani, these. Amusmat, from that. Akaiitlt, irom 

Ail-luminous, Supreme Self, through the grace of Akaga. SamulthAya, 

coming out of tiie body, Param, Supreme. Jyotih, Light, tlie 

Supreme Brahman. Llpasampadya, haviitg approached. Svena, in 

his own. Rupena, with his form, with his proper form of joy &c. 

Abliinispadyaiite, completely attain. 

2. The Chief Vayu is without body, Brahma, and the 
wife of Vayu and the wife of Brahma these are also without 
body. As these through the grace of the All-luminous come 
out of their body, and attain the Highest Light and remain 
in their own form. — 575. 


Mantra 3. 

_ ♦ 1 _ U _ H -f -FT WmXlS - ■ iri ■■ 11 

B 4(n<5 ^ 

anot fEK: II ^ II 

Evam, thus, qf Eva, just, qqr: Esah, thi.s, namely the Mukta jiva. 

Saniprasadali, having obtained the grace ol Visnu completely, 

Asmat, from this. Sarirat, from ti»c dual body. Samutthaya, 

coming out. Param, highest, Jyotih, light. Llpasampadya, 

having attained. # Svena, in his own. ROpcna, form. 

Abhinispadyate, appears, is restored to. Sah, he. Uttamati, the best. 

5 ^; Put usali, being, ^et: Sah, he, ?nf Tatra, tliere, in the world of l.ord. qtRr 
Parycti, moves about. ^^Jaksan, eating, or laughing Ki idan, playing. 

Ramam^na^i, rejoicing. Sii ibhih, with women. ^ V’ii, verily. 

Ajhatibiiii. 1 , vvitli non-relatives, Muktas of previous Kalpas, 
Yanaih, with carriages. ^ Va. or. Jhatibhih, relatives, namely Mukias 

of the same peri od, m or. 5f Na, not. ;7qrir9ff Upajanam, persons near 

them. Smaran, remembering Idam, this. Jtrfkw l^arirani, body. 0 .* 

Sal?, he. «[?ff Yath^, as. m%*q Prayogya, the charioteer, Acharane, 

in the carriage, YuktaJ? engaged by his master, iffw Evam, thus, fp 

Eva, just, Ayam, this. Asmin, in this, Sari re, in the body, 

irrui: Pnanal?, the prUna, the Chief Vayu. g^: Yukta^r, appointed by the Lord 
Visnu. 
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3. He through whose grace this released soul, aris- 
ing -from his last body, and having approached the Highest 
Light, is restored to his own form is the Highest Person. 
The Mukta moves about there laughing, playing, and 
rejoicing, with women, with carriages with other Muktas 
of his own period or of the past Kalpas. (So great 
is his ecstasy) that he does not remember even the person 
standing near him, nor even his own body. And as a 
charioteer, is appointed Iw his master, to drive the carriage, 
just so is this Prana appointed to drive this chariot of the 
body. — 570. 


Mantua 4. 

fir«r u 

^ u axijr- 

u ?iiwr ti a ii 

^ Atha, iKnv. Yaira, where, \\\ Visnii. 1x^5 Ihiat, ibis. Aka- 

Kam, Liiiiuiious of form. Anuvi^annam, has entered. Chaksuh, 

eye. Sah, that, Chaksusah, uhii^ the eye. Purnsah, 

person. Dais inaya, foi- the sake oi seeini< Chaksuh, eye. 

Atha, now. Yah, who Veda, knows, thinks, Idam, this. fiETSTTRI 

Jighr^ni, may 1 smell. Iti, tlius. Sah, he. Atma, the Self, 

Gandhaya, for the sake of sm 11. 5TTO? Ghranam, the nose. ^ Atha, now. m 
Yali, who. M Veda, knows. Idam, ihis^. ^'^rs^T^ruST AbhivyMiai ani, let 

me speak, ^ hi,* thus. Sah, he. Aiama, the Self. Abhi- 

vyaharaya, for llie sake of speaking, Vag, speech, tongue. Atha, now. 

Yall, wl) 0 , Veda, knows, Idam, th.is. Sbih^vani, my I hear. 

?1% Iti, thus. Sail, he. Aima, the Self. ^ravaiiaya, for hear- 

• W’ra: Srotram, ear. 

4 . Now that, in Whom this luminous form has entered, 
to Him belongs the eye. That Being is the Lord of the eye, 
for the sake of His seeing is the eye. So He Who says let me 
smell this. He is the Self, the nose is the instrument of smell- 
ing. He Who says ‘ let me say this. He is the Self, the 
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tongue is the instrument of saying. He Who says “ let me 
'hear this,” He is the Self: the ear is the instrument of 
hearing. — 577. 

Mantra 5. 

fT? ^ fIFRT ^ ?r 

^ ^ T|q9aiHli« l tiKM ! (qq.<T|^ It II 

Atha, nww. zy: Yah, who. Veda, knows. Idani, tin's, 

Manv^ni, let me think. hi, thus, g*: Sah, lie. AtmA. the Self, ipf.* 

Manab, the niind. Asya, is. Daivani, divine, illumined. Chaksuh, 

eye. Sah, he. % Vai, verily, Esah, this. q%;f Etenn, through this. 

Daivenn, through the Divine. Chaksusa. through the eye. 

Manasa, tin ough tiie mind, Etan, these. Karnan, objects of desire. 

Pasyan, seeing, Ramatc, he rejoices. 

5 . He Who knows let me think this, Jle is the Self, 
mind is His illumined eye. fie the Self seeing these objects 
of pleasure through His illumined eye rejoices. — 578. 

Note; - These two Mantras show that it is the Lord wlio creates by His will Eye, Ear, 
Nose, &c., in order to luakc the Jiva get experiences. The Lord is the Uttama Purusa of 
the third Mantra, and the last two verses describe in detail His glory and Majesty. 
The Jiva, with Prana and Senses, is supported by the Lord and exists through Him. These 
two verses show, that the real enjoyer of all the experiences, <is the Lord ; and that the 
Jiva enjoys secondarily after the Lord. 

Mantra 6. 

q a ^ >33 ^ «I^1H9'II«^ rRflT- 

?l^ ^ 5fNir ?iraT: ?l^ ^ 5TOT: 

^ f srsn'iRiw^ ii i ii 

^5* H V< H 

ai: Ya^i, those desires. ^ Ete, these desires, Brahnialoke, in ilie 

world of the Lord, namely the Lord e.xperiences those desires only which are 
holy and whicli exist in Heaven world. Tam, him, % Vai, verily. 

Etam, this, Lkvah, the Devas namely, Vayu, Brahma and their spouses. 

siI 5 ilPT« Atmanam, The Lord. The Supreme Self. Upasate, meditate, 

worship. Tasmat, througli the grace of that Lord obtained through me- 
ditation, Tesara, of those Devas. Sai ve, all. '«r Cha, and. OT5iT’ 

Lokah, worlds and men. ^rnn: Attati, are obtained, qif Sarve, all. •«( Cha, 
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arid, Kam^h, desires. Sah, he. Sarv^n, all. a*id. 

Lokan, world. ITHTfl^ Apiioli, obtains, Sarv^n, all. ^ Cha, and. 

;K^man, desires, m Yah, who. Tam, him. ?rr^R? Atmanam, the 
Supreme Self. Anuvidya, having intellectually understood. 

Vijanati, realizes through intuition. ^ hi, tlui^^. ^ Ha, verily, Fra- 

japatih, Prajapati. Uvacha, said. srsTHTR: Frajapaiih, Pi'njapati. 

Uvacha, said. 

6. (The Lord enjoys all holy pleasures only), which 
exist in the Brahma- world. That Supreme Self is worshipped 
verily by the Devas. Therefore, they ol:ilain all worlds and 
all desires. He who knows that Self and realises Him also, 
obtains all worlds and all desires. Thus said Prajapati, 
verily thus said Prajip^ati. — 579. 

JilADMVA’S COMMENTARY. 

When thus addressed by lndj*a, Jh-aliina. told Idni the li-iitli in plain 
ami siin|)le wortls ; naniely “ Know tliou that to be the diva who has al- 
ways connection with body, i, c., a Jiva has always some body or {mother. 
While lie wlio lias no connection with any body either in j^ast, present 
or futui'c, lie is cadled the bodyless, th(‘ Supreme Vi.^nu, the Immortal, the 
Eternal Form. Thoii.i'h thus unembodied, the Lord, dwelling within this 
body, remains eontroTliiig it ; for the Lord is He who controls tlie body, 
free from old age, Kc.; while the divalma is bound with the body, and 

suffers old age and death. Be(‘ause it has the conceit of body. 

• The Comnicntatoi* now ext)laiHS tli<' ineaniiiii: of the word Priya and Apriya. 

The learned cidl that to be a priya, which depends upon another; 
any h{ip[)incss which is not scll-depcndcnt is Priya oi' pleasure ; (Para 
meaning aiuither and \<i meaning to come). Similarly any pain which 
comes from another, that is called Apriya, the word A meaning evil. 

The Jiva is always subject to Priya iind Apriya ; to pleasure caused 
by another, to pain given by anotlicr. A Jiva eim never, under aii}^ con- 
dition (whether Free or Mnkta), be above pleasure and pain. In iliikti lie 
has. pleasure, given to him by Ciod, in non-Mukti ho has both pleasuie 
and pain, according to his Karinas. But the Supreme Bialiman is Ai^arira 
(bodylesJ), therefore. He has no pleasure nor pain. These can never touch 
Him. His pleasure is Self-originated, not like the Priya, dependent upon 
another, while pain He never has. 

• The Comraontatop now explains the words Ablira, Vidyut» and Stanayitnu, which gene- 
rally mean the cloud, the lightning and the tluindci*. liut ho shows that these words 
mean here Brahma, the wife of Vayu and the wife of Brahma respectively. 

14 
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Brahma is called Abhra, l>ecanse he is supported (blira=to support) 
by the Supreme Lord, who pei vades everything, namely, by the God Vit^ini, * 
who is called Ap or all-pervading. Thus Ablirli is a compound of two 
words (^ + «)• 

Ap and Bhra means literally “supported by tlio all-pervading.’’ 

Note : — When ineauing cloud Abhra is analysed as Ap - water, Bhra == carrying, water 
carrying, water bearing. 

The wife of V/iyu is called Vidynt, liecause she causes special (Vi) 
enlightenment, specific givei- of light. Tlie wife of Bralmia is called Stana- 
yitnu, because she consists of all sounds, and Stanayitnu literally means 
the maher of all sounds. 

These (Vayii and Brahinn with their spouses) are said to be without 
body, not because they liavo absolutely no bodie-s, but because knowledge 
preponderates in them, ainl their body is no hindrance to ilieir knowledge.* 
These also are not afflicted by [dcasnre and pain, mncli less then will the 
Supreme Brahman be affeeded by pleasure and pain. ‘ 

How do you say that Brahma and Vayu have no pleasure caused by a!e>l her. Tlurir 
pleasure is caused by Yi.suu Himself and it is not self-originated, so they cannot l)e .said 
untouched by pleasure. To thi.s the Commentator replies 

The i)]easure of Vdiyii and Brahma, is caused directly l)y Vi>inj, 
while that of their wiv(\s by them who arc their lords. This ])leasure 
cannot be said to bo caused by anolliei*, for tl)o pleasure caused directly 
by God is not Priya, as above delined. Therefore fliey aie said to be 
devoid of pleasuie. 

As these, Vayu, Brahma and their wives, have enuu'ged from the 
Supreme Etlier namely Vi.snu, and from nothing else, ami as tliey enter 
back into Him and merge into flini in Mukti, and thus obtain their own 
happiness and l)liss, so the other Mnktas, throngli the full grace of Virun, 
obtain their self- bliss, by reaching Visuti called also Kc'^tfava. • When the 
Miikta reaches Visnu, he rejoices there with women and carriages, and 
kinsmen. As tlie cliarioteer is placed in the carriage, to drive it, so is 
Vayu appointed by tlie Lord, to drive this chariot of the body. And as in 
the chariot is seated the Master of the chariot, so the Lord Visnu sits in the 
body, the master of tlie liody ; and as a chariot may carry otlun- passengers 
also, so is the Jiva a mere passenger in this body, neither tlie driver nor 
the master of it. 

Refuged in Him are all the senses and the sensc-Devas ; the great 
Prana is also refuged in Him ; in Him is refuged even this Jiva. He the 
Supreme Visnu knows all their workings, their seeings, tlieir hearings, 
their smell in gs, their tastings and thinkings as well. He verily fully 
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knows, without any effort, all the objects of all the senses. That Visnu 
ninsfbe known as the Siiprenie, greater than all the Devas of the senseej, 
and the senses. He the Lord Visnn, the Unborn, experiences all 305^8 
tln'ongh these senses. Jliongh He is capable of enjoying ever3'thing h^' 
His own glorious form, yet the Lord Hari when dwelling in the body of a 
tliva, enjoj’s all objects through the senses of the Jiva bj' pervading those 
senses with his own divine senses. 

If tho Lord within the Jiva» enjoys tiirongh the senses of the Jiva, then He would 
suffer tho pain of the Jivas, and experience evils as well. To this the Commentator 
replies : - 

The Lord Visnu, })y pervading the Jiva and Ids senses and Prana 
enjoys all tlie auspicious experiences of the Jiva but never nny evil. 

Him the Supreme l^ord worsliip all the l^evas, Vnyii, and the rest ; 
.under His control, vei'ily all the worlds subsist, all desires, and all Jivas. 
Any one wbo knows this ancient Visnu, according to bis capacity, and 
sees .Him in his ti^ie light, obtains all desires, and all worlds, according to 
his will. Tl-us it is in the Sama Safihita, 

Praja[)ati taught Yirochana, the true doctrine, but the latter through his incapacity, 
and mifUiiess understood as if Urahma was teaching the theory of Maya, namely that the 
Jiva is a reflection of llrahman, tho reflection and the original are identical, and that 
therefore the Jiva and the Brahman are the same and consequently the Jiva is to be 
worshipped. In fact, the theory of the Mayavadins is the theory of all the asuras, and is 
not the true doctrine. Imlra, howtwor, understood Prajapati rightly. He knew that the 
Lord is the producer of the three states of consciousness, waking, dreaming and deep 
sleep, that lie is above all conceit of body, that He is untouched by necessary pain and 
pleasure, that He is the goal of tlu^ Miiktas, that He is the Lord of the Chariot of the body, 
thatf Ho is the supporter of the Jiva with his Prana and senses, that He is the enjoyer of 
all ausfncious experiences, that He is adored by Vayu aiul^ others, that He alone is the 
Atman. Wliile the Jiva is just opposite of it. Thus Indra understood the teaching 
of Prajapati in its true light, namely that he had taught the doctrine of duality, and not 
of identity and illusion. Indra taught this doctrine to the Devas, as Yirochana taught 
Mayavada to the Asiiras. Rome say that the doctrine taught to the Yirochana, or rather 
mis-undorsfcood by him, was not Mayavada bat materialism or Lokayata, namely, that this 
body is the Atman, there is no otlier soul than this body, and tliat this body alone ought to 
be worshipped. This, however, is not the doctrine taught to Yirochana, For Lok^yatas 
are materialists and do not believe in after-life. They do not believe that the souls 
suryiv© bodily dissolution. That this doctrine was not taught is thus proved by the 
Commentator ^ 

TI10 ^ruti that Virochana taught to tho Asm as li6 obtains 
both worlds, this and tbe next” this shows that the I^okayata doctrine 
was not taught by Virochana : for they (the Lokayatas) do not believe in 
the existence of the next world. Virochana, however, believed in the 
existence of the next world and he did not misunderstand Prajapati 
as teaching materialism, but as teaching Mnyavada. For Virochana, 



578 


CflHlNDOGFA-CJPAN/SAD, 


when lie went back to his Asuras, taught them tliat. the Jiva is to be wor- 
shipped, that the Jiva alone is to be served, and lie who worships the’ 
Jxva alone, and serves the Jiva alone, attains botli the worlds tliis and the 
next (Khanda VIII, verse 4). Thus this teaching of Virocliana to the 
Asnras shows that lie did not teach materialism, foi he taught the 
existence of the next world. He taught the identity of the reflection with 
the reflected,, the Supremacy of the Jiva: in sliort the doctrine of the 
Mayavada. 

But while Virocliana understood the word Atman, as meaning Jiva 
Atman, Indi-a understood it in its true sense, namely the Supreme [jord. 
He understood that Prajapati by using the word x^tman referred to the 
Supreme Lord and not to the Jiva Atman. Tn fact, the word Atman is 
used in the subsequent passages, unmistakably for the Supreme Lord ; 
thus as below O Indra, this bod}’ is mortal and held liy death. It is the" 
abode of the im:nortci1, the bodyless Atman. The embodied is verily hehl 
by pleasure and pain. Nor is ever the embodied free from pleasure and 
pain. The nou-embodied is verily never touched by ])hnisure or pain” 
(Khanda XIl-1). 

The above texts show that a sharp difference is drawn between the 
Jiva and the I^vara, the human soul and the Jxird. 

But inay it not be that the Jiva is also, above pleasure aiul pain, in its state of 
Mukti, and then this verse will apply to the Jiva, In ordinary conditions, the Jiva is not 
above pleasure and pain, but in Midcti it is. To this the Commentator replies : — 

Except the Jiva no one else has the perception of priya (pleasure) 
and apriya (pain). 

For if every Jiva whether Mnkta or Bound, were free from pleasure and pain, then 
who or what is it that is afifeeted by pleasure and pain? The answer must be the body. 
If the soul does not suffer, then the suffering is in the body, but that is not the opinion of 
any side. If the bound soul only suffers and the r(deased soul is above all suffering, then it 
is against all teachings which show that in release also the sonl is bound to enjoy hapiii- 
ness ; it cannot get rid of joy. 

Even the released soul is not free from [)loasure, it has the enjoyment 
of pleasure in that state. 

Says an objector If the released soul is not free f om suffering (?) joy then the 
Lord is also not free, for his joy is eternal and He can never bo free from joy.” To this the 
Commentator replies 

The word priya or pleasure of this passage is not intended to in- 
clude the joy of the Lord Visnu. For we liave already said above, that 
by priya is meant that pleasure, the attainment of which depends upon 
another ; the joy of the Lord is not such a priya, it is self-dependent.. 
The bliss of the released, being dependent upon the I^ord, is priyam, in 
the true sense of the word. (As says the following text). The JIvas 
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whether release(] or bound, can never be free fi*om priya, because their 
•joy is ever dependent upon anotlier. But the joy of the. Lord TTari, 
being* independent ol all, is not called priya. Because the wise say, 
that tlio priya is that joy which depends upon anotlier. But though the 
joy of Brahma and V;lyu are also depeiidenL upon another, namely upon 
the Lord llari, yet that joy is not called prij^a, because it depends upon 
no one else than the Loi'd. ddicii* joy, therefore, falls under .the categoi*y 
ol apriya. It is only in a S(‘Condary sense that tlieir joy is called apriya, 
strictly speaking their joy is also priya or dependent joy. This secondary 
use of apriya is like the use of the word Svarat or the Self-i'uler or autocrat 
as applied to the king, (for the true Autocrat is the Lord alone). Or as 
the word fj^vara or Lord is applied to liudra; or as the word Indra 
is applied to i^akra. (Indi’a or tlie Powerful One is the name of the Lord 
primarily). In the same way the word apriya is applied to Brahma and 
Vayu : their joy is imt absolutely self-dejiendent. Similarly the joy of the 
consorts of Brahma and Vayu is called apriya, though it is dependent on 
the Ijonl aiuf on their lespective lords; just as the word i-ajnior sovereign 
is applied to the queen, or the Isvari or Lady is applied to Um:\ It is in 
this secondary s(mse only, tliat the word apriya is used in connection with 
Vidyut the wife of Wiyu and Stanayitnu tlie wife of Brahma. Thus 
it is written in the Parama Moreover, the very text of [ho Chham 

dogya IJpani^ad also shows that the joy of the released is dependent 
upon the grace of the Lord and is not any self-produced joy. Thus in 
verse 3 of Khanda l-Mt is said: — “This released soul, having obtained 
the* full grace of the Loid, and having appioached the highest Light, 
appeal’s in his own form.” This shows that the experiencing of the 
nijananda oi* t,he self-joy is obtained by the released soul, by the grace of 
the Ijord. 

Moreover in the same verse the Lord is desci’ibcd as the Best Person 
Uttaina Purnsa or tlie Highest vSpirit. This also differentiates the Lord 
from the Jiva. 

But cannot the words nttaina piirusa be applied to the Jiva also ? In the state of 
Mnkti, the Jiva may well be called the best person, as compared with inanimate matter. 
To this the Oommentator replies : — 

The word uttarna puriisa the Highest Person always presupposes 
that there are other persons compared with wlioin, this is the highest. If 
the comparison was only lietwecn liiin and the inanimate nature, then the 
word highest would have been enough, and not the words liighest person. 

The Advaita theory is that there is only one person or Purnsa. The spirits are not 
many but one. In this view, the use of the word uttarna purnsa is wrong, for the word 
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Highest Spirit, always implies the existence of other spirits lower in grade. That there 
are other purusas is taught by the Git^ also. 

“The Uttama Purusa is another called the Supreme Self,” (Gita, 
XV-17;. “That Supremacj^ and uniqueness which Brahma or Rudra 
cannot obtain, is Thy essential nature 0 Lord ! Hari Thou alone art 
the Highest Person.” vSo also in the Rig Veda we find that the Lord 
Vi^nu is described the Highest. As tlie following Rik will show. 

sr ^ i 

^ ^ ^ ^ ^ I ' 

q?;: Parali, beyoiid. Matraya, ail bound and measure, d'aufa, 

with thy body, qvjfq Vridliana, Oh thou who growest. q Na, not. % Te, thy. 

Mahitvarii, majesty, Anvasnuvaiiti, come nigh, Ubhe, 

both. % Fe, thy. Vidma, we know, Rajasi, tlic lieaven. 

Prithivyah, beginning with the earth, Visno, O Visnu. Deva, O God. 

Tvam, thou. Paramasya, the highest. Vitse, knowest. 

Men come not nigh Thy majesty, who growost beyond all bound and measure, with 
Thy body. Only Thy two regions, the heaven and the earth, O Visnu we know : but Thou, 
God, knowest the highest also. (Rig. Veda VII-99.--1). 

The same idea is expressed in tlie followin.g lines of the Gita, (hi.) 
“ Being refuged ill this wisdom and having reached similarity with my 
nature.^^ So also in Taitt. II. 2 : — He who knows the Supreme Brah- 
man, as dwelling in tlie cavity of the lieart, tlie liigliest space, he enjoys 
all objects of desire along with the Omniscient Brahman.*' So also in 
Taitt. III. 10-5, it is said ‘‘ The Mukta diva, leaving this world, reaches 
the Anandamaya (the Supreme Lord consisting of Bliss) after liaving 
travelled through these regions, eating whatever he likes to eat, and taking 
whatever form he wishes to take, sits down singing this liymn." .So 
also: — “ Where Maya (Prakriti) does hot exist, what to say of other lower 
things? Where dwell the servants of tlie Lord Ilari, lionoured by Devas 
and Asuras.” Similarly “ Krisna is worshipped by the released souls free 
from delusion.” Similarly Chhand. Vllh 12-3 “He moves about there 
laughing, playing, and rejoicing witli women, with carriages, witli other 
Muktas of his own period, or of the past Kalpas. (So great is liis ecstacy) 
that he does not remember even the persons standing near him nor even 
his body.” Tliis also shows, that the diva, in the state of Mukti, retains 
his separateness from the Lord, and does not become identical with Brah- 
man. In fact^ the word ITpa meaning near, and the word Antara- 
dilTerent, found in the verse already quoted, show that there are other 
souls near the Mukta diva. 

Similarly in that very verse wo find that Mukta diva stands in the 
preseBce of the Supreme light. All this shows that the Mukta is not 
identical with the Ix)rd. 
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Tbo word Antara does not occur in the text of the Chhand. VIII. 12,-3, as we have got 
it. It /nnst be the reading of sonic other recension. 

Similarly in Chhand. VIIT. 12,-6, we read, tlie Devas worship the 
Atrnau. Now, if the Atman meant the Jiva, then the verse would mean 
that the Devas worship the Jiva. Bat Devas never worship any Jiva as 
Jiva only. 

Devas may worship a Jiva, merely as a symbol, but never as the Supreme. Jiva, as 
such, is never worshipped by any Deva. The object of the worship of the Devas is Visnu 
alone. 

• Because the following text of the Rigveda shows tliat the Devas 
worship Visnn alone. 

Punardaya, having restored, Bi ahmaja3’am, the wife of the 

Brahmana. Kritvi, having made her. Devaiii, by the devas. 

Nikilbisarn, free frojii sin. Urjam, fulness, food. Pridiivyali, of 

the earth. Bhaktvav a, in order to enjoy. Urugayam, Lord Visnu 

of the great glory. Upasate, worship. 

The Devas restored the I]rahinuna’s wife having purified her from sin, and worship 
the Lord of great glory, in order to enjoy the fulness of the earth. (X. 109,-7). 

Similarly the following verse of tlie Blnigavata Parana shows that 
the Uttama Purnsa of Chlnind. V^lll. 12,-3, is Lord Visnu and not any 
Muktadiva. “ Tlie Lord must be worsliipped, as the Highest Person 
(Uttama Purusa) as separate from the Jiva, as possessing full knowledge, 

as the agent unattached by any action, (&c.” 

.Says an objector : — 

In the Chhand. VIII. 12,-4, it is said. “ That being is the Atman of the eye, for the 
sake of his seeing, is the eye. So he who says let me saj^ tliis.” He is the Atman, the 
tongue is the instrument of saying, &c.” Thi.s shows that the Atman referred to here is 
the Jiv^tman and not the Lord, for he docs not require anj" sense organs to enjoj' external 
objects. This is wrong. For though the Lord is perfect, yet as a matter of sport (Lila) 
ho enjoys external objects, through the senses of tlic Jivas. As says the following verse 
of the Bh^gavata Purina : — 

Because the Lord liaving created these bodies with the elements 
Mahat &c., has entered into them, and rests in them ; He is called Purusa 
(literally he who rests in Pur or body). Thus dwelling in the bodies of 
the Jivas, lie enjoys all gocni and aiisj'^icioiis experiences of sixteen kinds, 
by being a witness of the sixteen organs. May that Lord beautify these 
words.’' This shows that enjoyment is stated with regard to the Lord 
alone, through the senses. 

The sixteen organs are the five senses of cognition, the five organs of action, the 
five internal organs, mind and the rest, and Jiva as the sixteenth. In other words, there 
are five organs of oognitlon, five of action, and five of feelings. 
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Similarly in Katha. Up. HI. 1 : — “ There are tlic two (aspects of tlie 
Lord) the drinkers of truth, existing in tlio body obtained l^y good works,- 
both dwelllr.g in tlie cavity of the heart, in the most liighly splendid 
Param (Vayn).” The dwelling iii the cavity are beta aspects of the Lord, 
as we learn from the words of Badarayana in the Vedanta Siitrjxs L 2,- 
11 : — “ The two (wlio have entered) into the cave, are indeed, both Atman 
(the Lord), from this very well-known characteristic, and from scripture 
to that effect.” 

But verso 4 of Khauila 12 says that tlic oyc is for his seeing, the car for his heai4ng 
and which are indications of the Jiva. Therefore, he who enjoys the ohjects is the Jiva 
and the Supreme Lord. To this the Commentator rc'piies that even with regard to the 
physical objects, the Jiva does nob see, taste &c., the true objects, bub the appearances 
only. The real object is known only to the Lord. 

Even with regaid to seeing and smelling Ac., wlien tlie Jivas say “1 
see this, 1 smell this ” the Jivas really do not know, because they do uotr 
appreliend the things by themselves, the subsfancos undiu'lying tlie sensa- 
tions, only the Supreme Si)irit knows them. Thcrefoie, tlie words ‘LSa 
iittamah puru>ah ” do not refer to the Jiva hut to the Lord, \^iii vei’se 
Kliaiida 12) Lord BAdai'Ayana understands it also in this sens(‘. In the 
V^edfinta Siitras 1. 3,-20, he says the reference in the (Jliliand. Upa. 
VI [1. 12,-3, is to the Supreme Atman and nob to tlic Jiva.” Similarly in 
the Gita the word Uttama Piirusa is apphuMl to the Lord : But the 

Uttama Purusa is another called the Supreme Self iGit i 15, 17).” 

The Mukta Jiva is not all-powei ful, nor Omnipotent like the Lord. 
This fact is stated by Lord Badarayana himself in his Vedanta Suti-as (IV 
4. 17): — “ The Mnkta Jiva obtains all his wishes, but does not jiossess 
the power of creating or destroying the world.” Thcrefoie the lieing by 
reaching whom tlie Ji\a is restored to its essential nature is the JiOrd called 
the Uttama Puiusa or tlu* Supreme Spirit. 1'lu‘ verse 5, of Klianda 12, 
therefore should he explained thus. He by whose grace the Jiva leaving 
his. last body and approaching the highest Liglit, is restored to its own 
form, is the Highest Person, the Uttama Purusa.” 

The previous passages, also, wlicro it is sai<l, he moves in his 
glory, in his dream (Klianda 10. I,) and the reference to deep sleep in 
khanda 11, verse 1, show that the Lord is meant there, and not tlie Jiva. 
For those passages describe attributes whicii arc not applicable to the 
Jiva. Thus, for example, the phrase Mahiyaui/inah charati show.s that Jiva 
could not have been meant ; for it means ho moves in his glory, namely, 
while he is glorified by tbe Devas. Now the Jiva is never glorified in Ids 
dreams (in fact, he has no control over his dreams, and dreams are 
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sometimes very painfal) : the Lord alone is always glorified and i*etaitis 
His I\Iajesty, even in dream. 

The word Prayogya in verse 3, Tvlianda 12, means the driver of the 
carriage, for he who is in charge of (Prayoga) of the carriage is called 
Pniyogya. The T.exicon also gives this meaning; — ‘‘The words yanta, 
slrathi, aneta, and prayogya all mean the driver in charge of the 
carriage.” 

The words Daivam chaksiih in verse 5, Khanda 12, are ambiguous. The Commentator 
cx^ains the word daiva tlius : — Tlie raanas is called daivam chaksuh because it is illumin- 
ed by others. 

The word daivam is to be taken in its etymological sense here, namely the eyes, &c., 
of tho Jiva is illumined by the eyes, &c., of the Lord. The Lord has His own eyes, &c., but 
when Ho works through tho Jiva lie uses the eyes, &c., of the Jiva, but illumines them and 
makes them daivam or illumined. 

, The words Ye, etc., bralinialoke should be completed by tesu ramate 
and means he takes deliglit in those pleasures which exist in the Brahma 
world. In the same mantra (6, Khanda 12,) occur the words anuvidya 
vjjanati. TJie anuvidya means having understood through teachers and 
scriptures, that is, second-hand knowledge. While vijanati means face to 
face or direct knowledge, or aparoksa. As says the following verse : — 
vedanam means knowledge through scriptures, while vijhanam means 
seeing the Lord (Brahrnadariiana). 


Thirteenth Khanda. 

Mantra i. 

m ^ ^ ^ rnmm 

after worshipping tire Lord as Syama coloured. 
^abalam, the Lord having various colours and fonns. IVapadye, I worship. 

J^abalat, after worshipping the Lord as having all forms and colours. 
^yAunam, as having the ^yama colour or dark coloui. Piap^dye, I 

worship, I come to. Ajivah, horse, Iva, like, Romani, hairs. 

VidliQya, shaking off. qrrw Papam, sins, Chandrah, moon. ^ Iva, 

like.^ icrifl*: Rahoh, v.f Rai»u. Mukhat, froai the mouth, srg^ Pramuchya, 

being free, DhQlVc% having shaken of. Sariram, the bbdy. 

Akritam, witliout action. Krit^tm^, hiving fulfilled the object of the 

15 
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Self, Biahmalokain, the world of Brahman. Abliisam- 

bhavami, 1 obtain. ^ hi, thus. Abhisanibltavaini, 1 obtai n' ■ 

Iti, thus. 

1. I take refuge with the Ijord having all colours 
through meditation on Him as having no colour : I take 
refuge in the Lord having no colour by meditating on 
Him as having all colour. Shaking off all evil as a horse 
shakes his hairs or as the moon frees herself from the moutji 
of Rahu, shaking off the body, I obtain the uncretited realm of 
Brahman, having obtained the Self. — 580. 

MADHVA'S COMMENTARY. 

In Khanrta thirteen is taii| 2 :ht the method of worshii)i>in;]j Visnu in ffis different 
coloups as residing ill the heart, &e. One colour of Visnu as residing in the heart ia 
Dark called Syaina. It may be violet colour or pure black. The colour of Visnu as dwel- 
ling in the heart is also 8abala or variegated. The commentary mentions this : — 

The colour of Visnu as dwelling in tlio lieai’t is Dark (i^yAmn) as 
well as variegated (SJabala) or having various and manifold colours. ('11)0 

Gabala is a collection of all colours.) 

These two forms of Visnu — One Dark and one White (for white is an aggregate of 
all colours, and Dark is absence of all colours) both dwell in the heart. A man must 
worship and meditate on these forms of the Lord. But there is no orde r in which ho 
may meditate on these two forms. He may begin with 8yama meditation and end with 
Labala, or begin with 8abala and end with Syaina. The order is immaterial. 

The Lord has other colours also than these two. 

The Lord as dwelling in the Jiva lias also the colour of tlie J:va. 
He is red coloured as dwelling in the Eye. Thus it is in the MAiiasa. 

The colour of the Lord varies al.so with the colour of the aura of the Man. Ta fact 
the Lord has primarily three dwelling places in man. In the eye of man—in the physical 
body He is rod coloured —or of the colour of blood. In the Astral and mental bodies— in 
the Jiva par excellence - He has the colour of the aura of the Jiva. In the heart— in the 
Buddhic body—He has dark and white color. The colour of tho Lord mentioned in the 
Gayatri Vidya is Jiva-colour. In fact, the Lord has to be meditated upon as having those 
colours when meditated in those places. The formula that he should utter while medi- 
tating on the Lord in the Heart is thus given in this Khainia iva Romani Vidhayd 

P4para Chandra Iva Rahor Mukhdt Prarauchya, Dhdtva »S'arirara, Akritam Kpitiitma 
Brahmalokam Abhisambhavami Shaking off all my non-prarabdha sins as the horse 
shakes ofi dust from his hairs, and being freed from all pnvrabdha sins (after suffering 
for a short time the effects of those Karmas) as the moon is freed from tho mouth of 
Rahu, abandoning my dense and subtle bodies, but manifesting my own essential nature 
(by functioning in ray Svardpa body), may I reach the eternal world of Brahman.” 

Now an objector says— this prayer is put in the mouth of the author of the Upanisad 
— who is no other than the Lord Himself. Or if the secondary author be taken, then 
is the Revealer of it to mankind. In the case of both these, tho above prayer is inappro- 
priate. The Goddess Ratn^ is an Eternally Free and can never stand in need of such a 
prayer. To this the Commentator replies 
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Uainisaw (heard?) the words tliat came out from the moutli of the 
Lord ffayagriva; those very words saw lirahml, tluMu even (lid see Na-* 
rada. ’ (In this Upauisad) words which are inappropriate in the case of 
Visnu (such as) prayers and the rest must be understood to be tlie words 
uttered by those next to Him (such as Naradaand the rest]. The Lord Hari 
tanglit these (prayers, &c.,) for tlie future beings. Thus also spoke Rama, 
thus also spoke Brahni i — and this is the Chhandogya Upanisad. Thus 
it is in the Sama Samhita. 

* * Thus blio prayer “ as va iva roriiaui, was uttered in the past Kalpa by Narada 
and others/ The future generations will also utter these prayers. Thus this is not the 
prayer uttered either by Kama or Brahma -they merel,y passed on the words as they heard 
it from the Lord Hari. They simply transmitted the words of the Lord of the wisdom — 
Face the Haya-griva. 


Fourteenth Khanda. 


Mantra i. 





tRffr*, ^ WRW srarTO: wm ^ TOtst 
a ig r t gHr trw ^ TOtsiHganfei e fit 
?RRIT ftppr- 

fimmu \ II 

II n 


Akasnli, ! he a!l-liiininous. % Vai, verily. ^r»r Nama, Named 
Namarupayoh, of ihc name and form. Nirvahita, creator, 

revealer. % I'c, titey, tlie name a id fm in. Y;it, what, Aiitara, within, 

rfg; Tat, that. Bralima, Brahman. ?iit Tat, tiiat. Amritam, Immortal. 

^i;Sali, he, fTHiH Atma, the Atman. Prajapatch, Of the Lord V^i.snu. 

Sabham, meeting. Vesma, hall. JXf^ Prapadye, may 1 obtain. 
Yasali, glory, .Aliam, 1. vrfrf^ Bhavami, may 1 become. aT5lorriir« Brah- 

mananain, among the Bralmians. ?l?i: YasaJi, glory, Kajnain, among 

the princes and Ksati iyas, q^r; Yasal.i, glory. Riui^ Visam, of Vaisj'as. qfi: 
Ya^a^i, glory, Aham, 1. Anuprapatsi, obtain, h: Sah, be. f 

Ha, verily, fft? Aliam, 1. qsjgri. Yaiasam, of the glorious, qfr: Yasali, 
glory. l^vetam, mover in breath, existing in breath. Adatkam, 

eater of joy, the Supreme Brahman who is all bliss, Adatkam, eater of 

Fy. Vlqs^vetam, mover in brcatli. Lindum, the giver of joy. fir A, 

always. Abbigam, I have obtained, may 1 obtain always (A), 

Lindum, the giver of joy. W A, always, Abhigam, may 1 ebtain. 
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1. He who is called the All-luminous is the revealer 
of names and forms. Those names and forms which' are 
intermediate (which are not well known) He is creator of those 
also, He who is without name and form. He is Brahman; 
He is immortal, He is self. May I enter the meeting hall 
of the Lord of all creatures. May I become glorious among 
Brahmans, glorious among Ksatriyas, glorious among 
Vaisyas. May I obtain him who gives glory to all glorioiis 
beings. May I obtain the dweller in breath. The enjoyer 
of all joys and the giver of all joys, may I obtain the 
enjoyer of all joys and giver of all joys. — 581. 

MADHYA’S COMME.\TAUY. 

This Khaiida teaches another method of worshippii\g Bralunaii called Akasa dwelling 
in the Lotus of the Heart. The Commentator explains tiiis Kliaiula by quoting an autho- 
rity 

He is called akiisJa, because IIo is all piakasJa— or All-lmuinous. 
He exists witlioiit name and form. He who is called Brahman is the 
Lord Visnu. May I obtain His palace. 

The phrase to yad autara of the text mean ** above name and form;” antara moans 
without, and to refers to ndma ruj>e. Prajapatch vc.sina moans the i)alace of the Lord 
Vif uu ; Prajapati here does not mean Brahma but Yi.snu. 

Mixy 1 become famous among all castes : let others derive tlieir 
fame from me. May 1 get fame from the grace of Him who is the Most 
Highly renowned among all celebrities, from the Lord Brahman 4^he 
giver of fame to me. 

The Supreme Brahman is called t^veta, because this word literally 
means He who moves in the Breath (or dwells in \ ayu). He is called 
adatka becauss He is the Eater (adat) of joy ^ Kamj — He who (constantly 
experiences the bliss of Jlis own Self-rc'alisatioju He is called lindu 
because He gives joy to others (Jim — rim — rati —joy : and ^ are inter- 

changeable.. May 1 always obtain this Lord (called i^veta, adatka, 
and iindu.j 


P'lFTEENTH KlIANDA. 
Mantra i. 
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q^sCqrftr qitfrtsran^ ^ 

;i =5 ii ? ii 

f% <15^^: II II 

f9is*i: srqra^: ^smipr*. ii <i n 

lit HT^lRTfg UmiflfsT ^r^UTlDStg^: ^ttsumt ^wf^SfllTflD ir 
^iw mf Hgr fjiiiTfiiV mm stir rJi?:ri;d^sT?Ti^^H5Ef^Fj|?T«Ri:irf 

^5^5 ^3fTr»TfJl u 3rqR^ nfq ^Effg II ^ ?aTf^: ^Tf%: 

5n^: II 

1 1 ^ii 

^ I'at^ihit jJrahinaa dc^^ciibed above. ^ lia, verily, Kta.t, ilii^. 

aU Braluna. UiMbiii iiaineiy Visnu. sr^rr^ff^ Prajapataye, Frajapaii. To 
Ibajapaii /V’., to liic four-faccvl. gr^r=^ Uvaclia, said, JT^frqf^: Piajapatih, Praja- 
pati, Manave, to Svayamblmva, Maim. ^^: Manuh, Manub. 

I’rajabhyah, t‘» pe-»pie. Achai yakulai, from ibe huine of the tea- 
cher. Vedam, Veda. ?r4r^ Adiiiiya, having learnt. Yatha- 

vidlianam, according to the rules. ^ct.-Guioh, of tiie teachei. ^4 Karma^ 
duties such as service of the Ginu giving him Daksina. Atisesena, 

without leaving anytiiing behind, Ablnsamavritya, liaving returned 

home Kutumbe, become a householdei . Suchau, in sacred, 

De«e, in the land, in a spot. Svadhyayam, sacred study. 

Adliiyanah, icadiiig. Dharmikao, sacicd duties. Vidadhat, 

perfoniiing. Almani, on the Supreme Lord. g^fr%3[Tf% Sarvendriyani, 

all senses. Sampratisdiapya, having centered, having placed. 

Ahiiusan, not injui ing, nut giving pain. ^rl^JrfrR SarvabhQtani, any 
creature, Anyaira, except. 'J'lrthebhyali, in sacred places, 

sacrifices. Sah, he. Khalu, verily. Eva m, thus. Vartayan, 

behaving. HRf Yavad, so lung as. ?rr3W Ayusam, life. Brahma- 

lokam, to the world of Brahman. Abhisampadyaie, reaches, attains, 

5r Na, not. "qfCha, and. 5 r; Punah, again. Avartate, returns. Na, 

not. Cha, and. PunaJ.i, again. Avartate, returns. 

1. Verily this doctrine Visnu taught to the four-faced 
Brahma, Brahma taught to Svayambhuva Manu, Manu to 
his people. One should learn the V eda in the family of 
• his teachers and making presents to his Guru according to 
law and doing his works fully one should return home and 
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enter into houseliold life. In a sacred spot he should recite 
the holy scriptures, and perforin good deeds concentrating 
all his senses on the Supreme Self, he should not injure any 
living creature except in sacrifices. He verily thus passing 
his life attains on death the world of Brahman and never 
returns therefrom, never returns therefrom. — 582. 

MADHYA’S COMMENTARY. 

Tills Upanisad must bo respected as an authoritative Avork. To prove its authorify 
the Veda Hiirusa mentions tlie various persons who promulgated it : and shows tlie utility 
of it. The phrase in tlie last Khantla “ may I bo famous among all varnas ” is ainbigitous. 
It is nob apparejit, who is the speaker of those words. It cannot apply to every wor- 
shipper for any body and every body cannot become supremely famous. Who is then the 
speaker of this prayer? The Commentator answers this 

The four-faced Brahma being thus taught by the Supreme, cried out : • 
“ may I become famous, Brahma taught to Maim this Vidya, and 

Manu taught it to mankind. Tlierefore, concentrating* all senses in the 
Lord tlie Supreme Spirit, and seeing the Supreme Visnu, one obtains the 
region of the Lord. No one ever, for any reason, comes back from that 
place at all. 

The God is the great ocean of bliss unbounding, is Higher than the 
highest, is the Eternal, the Omniscient, the i)erpetiial Rider of all, and 
the store-house of every auspicious quality. Ife is a joy forever to His 
knowers and is the Greatest of all. He is my most Beloved — yea tlie 
most desired of all desires, my host Friend. May my God be pleased 
with me. 

The Commentator now shows, by quoting scriptures, that his coming is prophesied in 
the Vedas, and therefore this commentary writt<*n by him is authoritative becaus(‘. he is 
one of the Apias or the ))erfcct. He is in fact an incarnation of Vayii or Christ. 

In the verses of the Veda there are described three Divine forms 
(incarnations) of Vayu (see Uigveda 1. 141. 1, 2, 3,) the third of those 

forms has composed tliis commentary explaining it as describing llari. 
The archetypal form of Vayu of which tliese arc the various avataras con- 
sists of power and wisdom. By the command of God these qualities 
appear fully in tlie avatara-forms of Vayu the migliiy, the supporter and 
mover in the universe. His first form or avatara is as Hanumat who carried 
the message of Rama (to Sitfi) or who ever obeys the words of Rfirna. 
The second form is that of the wairior Bliima who destroyed the army of 
the Kurus. His third form is that of Anandatirtha called also Madhva 
who has composed this commentary. 

These three forms of Vfiyxi are allegorical. Hanumat represents the messenger of 
God, standing near his throne, ever ready to do his commands. He brings the message of 
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hope to the desponding soul (Sita) ^vhon she is frightened by the terrors and temptations 
of the* world, namely of the lower nature of man. This is the first manifestation*of Vaju 
or Christ' in the soul of man. He encourages her and tells her not to lose heart. The 
soul thus encouraged and hopeful becomes stronger and assumes the sterner aspects of 
Draupadi. The second manifestation of Vayu takes now. It is when the soul has reach- 
ed the stage of Draupadi, who no longer is capable of being snatched away by Havana or 
Duryodhnna, that the second manifestation of Vajm takes place. The Ohrist comes now not 
as a messenger of Ood, but as the warrrior of the Lord, the destroyer of the Satanic host. 
Ho is no longer Gal)ri(‘1 the gentle, bnt Michael the terrible. This aspect of Vayu helps 
the soul in completing her coiupiest over her enemies. It is then that the third manifes- 
."'t^tion of Vayu takes place. When the passions are huslied and the lower nature is sub- 
jugated, "comes then the Vayu in his last and the sweetest form as Madhva, the sweet 
wisdom, as Anandatirtha the bliss-giving saviour, as Piirnaprajha the perfect wisdom. In 
this aspect, the ViLyu teaches the soul the nn’steries of God-head and ultiiiiatcly leads her 
to the presence of her Lord. In fact, the exoteric forms given in the sec red books also 
•conceal this allegory. The first form is that of Haniiinat or a big scmi-hiiman ape, docile 
but ferocious, the second is that of a man as warrior, Bhima the destroyer of tli the army 
' of the Kurus. The third is that of Plirnaprajila the perfect wisdom, the teacher who is 
superman. 

Madhva now exidains the three verses of the Higveda and shows how they refer 
to the thror- forms of Vayu. Generally these verses are taken to mean three forms of 
Agni the celestial fire as manifested in the sun, astral fire as seen in the lightning 
and the terrestrial fire as we find it on the altar and hearth. These verses as explained 
by Rayana hardly give any sensible meaning. We give Griffith’s translation below 

Yea, verily, the fair effulgence of the God for glory was established, since He sprang 
from strength. When He inclines thereto successful is the hymn : the songs of sacrifice 
have brought Him as they flow. 

Wonderful, rich in nourisliment. He dwells in food ; next in the seven auspicious 
Mothers is His home. Tliirclly that they might drain the treasures of the bull, the maidens 

brought forth him for wdiom the ton provide. 

What time from out the deep, from the steer’s wondrous form, the chiefs who had the 
power produced liiiii with their stronglh : when Matarisvan rubbed forth him wdio lay con- 
cealed, for mixture of the sweet drink, in the days of old. 

The translation of these versos according to Madhva are given b elov^: - 

Rig. I. I4t — I. 

K R-.t stroll.^ ^ Ittha, tluis. Tat, that. ^ Vapuse, for the sake 

of body, (for il.e sake of getting three bodies). ^ Adhayi, the god placed 
oi-sent, or established. ^ iWata.n, fair, beautiful, full of wisdom. ^ 
Devasya, of the god, of Vayu. Bhargah, supporting (bhar), and moving 

(ga.h) through the universe. Sabasah, of the powerful. tR,: Yata^., from 

whom, from il.e Lord. Ajani, was born, Yat im, ^ho alone. 

Upahvarate, stands near Rama, to obey bis commands. ^ .badhate, who 
accomplishes all the works of Rama. Matih, wisdom, Hanumat .s called 

• matih because hanu means mati. Ritasya, of the True, o 

Dhenal?, words. Anayanta, lie carried to Sita or to mankind, 

Sasruta][i, flowing with nectar. 
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Of the powerful God Vayu, the root-form consists of strength and wisdom, which 
airports the world and moves through it. He thus for the sake of three-fold fortps, was 
born under the command of the Lord. His first form is called wisdom (Hanumat) who 
stands near the throne of the Lord and fulfils all his commands and who carries the life- 
giving words of the True to {Sita or to mankind). 

Note The first function of Vayu or Christ is that of Hannmat or wnsdoni. it is the 
angel that brings tfie. message of hope to the desponding soul as Hanumat carried the words 
of Rdma to Sita. 

Priksali. the (ieslroyer of the hostile army, (pri army, pritana, ksah, 
destroyer ksaya kainkah). Vapuh, body incarnation, Fitiinian, 

rich in nourishment, Nityah, always, Asayc, dwelling, sleeping, 

in the home, who ponders over constantly, Dvitiyam, the second for;r.' 

ifff A, always. Sapiasivasu, in the seven auspicious. Mdtrisu, in 

the measurers, I ritiyam, the form. Asn a. of him of Vdyu. 

Vrisabhasya, of the bull, of ti)e best, of ilic ^irong one. Dohase, ra- the 

sake of milking i,\it wisdom. Dajinpramatim, ten wisdom, infinite 

wisdom called. Purnaprajham. Janayrmia. produced, : 

Yosanafe, women, virgins. 

His incarnation as the destroyer of the hosts is his second form, rich willi food this 
eternal one sleeps in the home of the seven measurers. 

The third form of this powerful Vayu is assumed in order to give th(‘ milk of wisdom 
to mankind, this i.s the ten measured form called the l^urnaprajna, which the virgins 
immaculately conceive. 

Note, 'The second Avatara of Vayu is Bhima the Terrible, the Destro3*er of the army 
of the Satanic host. In this fortn he governs the Seven Worlds, called the .seven Measurers. 
Resting in the seven worlds, He fights inc<‘ssantly with all the evils thereof, and keeps 
it fit for beings to dwell. This form is called rich in focsl, for it nourishes the seven 
bodies of man. This is the Clirlst as world-soul. The third asp(‘ct of Vayu or Christ is 
that which is called Mailhva or Pfiraaprajila or Ananda tirtha. This is the hiirnan aspect 
or incarnation of Ohriftt, born ol women- janny an ta yosauah. This incarnation is called 
dasaprarnatira or Ten-measured or Full-measured, for it is thci Perb'Ct manifestation ; 
for ten is the perfect number. This incarnation is called the V risabha or the Bull of God, 
as the Christians call the Christ the Lamb of God. 

aw iir^ fjfras# iwrakr N 

(%: Nib (a particle to be joined with tbc verb kranta). Yat, because, 
[m, alone, even. Bttdbnat, from the wisJom. Mahi.sasya, of 

the mighty Lord possessed of the six attributes Varpasah, the attri- 

butes of adorableness (var varaniya) protectiveness (pa palaka.) fOT»rr€: 
liftoSsah the devas called Rudra &c. OTterr ^avasA, with ease, with joy. JRStr’ 
Kranta/or akranta, knew. SOrayab, the wise one. Yat, who. f?t. 

Im, alone. , arf Anu, after. imPf: Pradivab, of great refulgence, Madhvab, 
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Madhva, Adhave, for the sake of making him their full Lord. 

Guha santam, dwelling in the cavity, concealed from those who hold that the 
Jiva anci the Lord are one. Matarisva Vayu, the virgin’s child. 

Mathayati, rubs forth, establishes by reasons and scriptural proofs 

Because the Rulers and the wise ones have easily understood the adorable and pro- 
tective attributes of the mighty Lord, through the grace of this Lord of wisdom (Vayii), 
who alone full of great illumination and called Madhva, establishes by proofs the con- 
cealed Lord as the great master of all, for it is the function of Matarisava to mb forth him 
wlio lies concealed (as fire is produced by rubbing the sticks). 

Jt, Note,— Mata r is va the son of the virgin, or Vayu in his incarnation as Madhva, has the 
'^fmiction oT’revealing tlie guhasantam or the concealed Lord. Not only that, he establishes 
the Lord Hari as the husband or the master of all souls, he is the teacher, budhna the 
wise one, from* whom all cosmic Rulers (isaiias) and world teachers (surayah) learn about 
the might and glory of the Lord called the mahisah, the possessor of the six manas. 

The word ban denotes wisdom, therefore, Iiaiuiniat means he wlio 
possesses wisdom, tlie word mati also means he wlio possesses wisdom. 

Therefore when the Ri^veda uses the words “ Yadim iipahvara te 
sadhate mati!,” it lefers tollamimat; similarly the words “ Ritasya 
dhena anayanta sa isa)-srutah” mean he who carries (anayanta) the 
words (dhena) of Rama the ever truthful (sn-ritasya) to Sita. _ 

The words “ Sapta^ivasu matrisu ” refer to Bhima, the word Bhima 

means literally he who supports all authorities, time sciences (bhi bhrita 

sui.ported, ina pramanani authorities). The word matarah means measur- 
er of authoritative words. Tlie word saptailiva refem to the seven autho- 
ritative Scriptures, namely the four Vedas, purana, itihasa, and paheharfttra. 
He who rests or constantly studies these seven is Bhima. 

. The word Madhva in the third verse is composed of two words, 
madliu meaning sweet or ananda, and va meaning tiitha or the sciip 
ture or the teachings. He whose teachings are ever sweet is called 
Madhva or Ananda tirtha. Thus Madhva and Ananda tirtha literally 

mean the same thing. This is the third body of Vayu. 

He who knows these three forms of the mighty spirit (Vayu as 
described in this Vedic hymn, understands through his grace all the 
Vedas and all the truths. Thus it is in the book called Sadbhava. 

He whose name is Anandatirtha and who is the third incarnation 
of vayu, who is also called Purnaprajna he has composed this commentary 
(and not I). May it be acceptible to Han. May Han full of eteina 
bliss and infinite qualities be ever pleased witli me, my salutations to 
that Vi^^u again, yea over and over again. 
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